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Ac knowl edge ments

More than a decade ago I be gan sup ply ing trans la tions from the Pali
Canon to what was then a fledg ling web site, Ac cess to In sight. Among
the ear li est trans la tions was an an thol ogy of pas sages from the Udāna.
For quite some time now I have wanted to re place that an thol ogy with a
com plete trans la tion, both be cause my early e� ort con tained a num ber
of mi nor mis takes, and be cause, as I be came more sen si tive to the lit er -
ary di men sions of the Pali Canon, I came to see that the Udāna is a well-
con structed whole, with each part am pli fy ing and am pli fied by the oth -
ers. Only a com plete trans la tion could do jus tice to the skill with which
the col lec tion was com piled.

In Oc to ber of last year I had the op por tu nity to re visit the text and to
be gin work on a com plete, more cor rect trans la tion. With the ben e fit of
com put er ized ver sions of the Pali Canon now avail able, I was able not
only to com pare var i ous edi tions of the text, but also to ex plore more
fully other udā nas and udāna-like pas sages in the Pali Canon. Also, I
made a more thor ough study of the text and the val ues it ex presses, cre -
at ing the ta bles used in the In tro duc tion. And I tried to place the text in
the con text of In dian lit er ary the ory, to help get a bet ter sense of the ef -
fect at which the com pil ers may have been aim ing.

At the same time, be cause of the re cent surge of in ter est in ap proach -
ing early Bud dhist texts from mod ern and post-mod ern per spec tives, I
felt that it would be worth while to con sider how ben e fi cial these ap -
proaches might be with this par tic u lar text. These con sid er a tions made
their way into the In tro duc tion as well. I hope you find them use ful.

Just as I was com plet ing the man u script, I be came aware of two works
by Ven. Ānan da joti in this area: a com plete trans la tion of the Udāna and
a com par a tive study of par al lels to the Udāna verses in the Udā navarga,
a text com posed in the lan guage called Bud dhist Hy brid San skrit. Com -
par ing my work with his, I was able to fer ret out a few more er rors in my
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trans la tion and to in cor po rate the re sults of some of his re search into my
notes. Thus I am in his debt. How ever, be cause the aims and method of
his trans la tion di� ered from mine, I feel that this new trans la tion is not
su per flu ous.

The pri mary foun da tion for this trans la tion is the Thai edi tion of the
Pali text, printed by Mahā makut Rā javidyālaya, Bangkok, 1981. I have
also con sulted Sri Lankan and Burmese edi tions avail able on line through
the Jour nal of Bud dhist Ethics and the Dig i tal Pali Reader. All of these
texts have their flaws, so I have had to make choices among them. In
cases where the Thai text con tained read ings that were ob vi ously wrong,
I have cho sen read ings from one or both of the other sources. In cases
where none of the vari ant read ings in the di� er ent edi tions seemed ob vi -
ously bet ter than the oth ers, I have stuck with the Thai read ing even
when the other edi tions were sec onded by the Udā navarga. This is be -
cause there al ready ex ist Eng lish trans la tions based on the Sri Lankan
and Burmese edi tions; I felt that the Thai edi tion should have its chance
to speak to the larger world.

Many peo ple have re viewed the man u script and made valu able sug -
ges tions for im prove ment. In ad di tion to the monks here at the
monastery, this in cludes Michael Bar ber, Charles Mal loy IV, Ad die On -
sanit, Nathaniel Os good, Mary Tal bot, and Bar bara Wright. Any er rors
that re main in the man u script, of course, are my own.

Ṭhānis saro Bhikkhu
(Ge off rey De Graff)

M e t t a  F o r  e s t  M o n a s t e r y

Va l  l e y  C e n  t e r ,  C A  9 2 0 8 2 - 1 4 0 9

J a n  u  a r y ,  2 0 1 2
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In tro duc tion

M e a n  i n g  i n  t h e  U d ā n a

The term udāna has two mean ings, one de not ing a vo cal ex pres sion,
the other a genre of text. As a vo cal ex pres sion, it can be trans lated
roughly as “ex cla ma tion,” and in par tic u lar an ex cla ma tion that’s spon ta -
neous and in spired. As a genre of text, udāna means a style of nar ra tive
that de vel oped in an e� ort to com mit to mem ory the Bud dha’s in spired
ex cla ma tions, along with brief ac counts of the events that in spired them.

Sev eral pas sages in the Pali Canon (such as AN 7:64 and MN 22) de -
pict the Bud dha as men tion ing nine gen res in which his teach ings and
events in his life were mem o rized dur ing his life time, udā nas be ing
among them. Cullavagga XI re ports that, shortly af ter the Bud dha’s pass -
ing away, a large coun cil of his dis ci ples met to agree on a stan dard ized
form in which to re mem ber his teach ings, be gin ning a process that led to
the Pali Canon we have to day. At present, the Khud daka Nikāya (Short
Col lec tion) con tains as its third text a col lec tion of eighty udā nas called,
sim ply, Udāna. (To dis tin guish be tween in di vid ual udā nas and the col -
lec tion as a whole, the stan dard prac tice is to cap i tal ize the lat ter and not
the for mer.) Schol ars have ques tioned whether this col lec tion is re lated
to the udā nas col lected dur ing the Bud dha’s life time–for a few ob ser va -
tions on this ques tion, see Ap pen dix One–but there are no com pelling
rea sons to be lieve that the re la tion ship is not close. That is why I felt
that a com plete trans la tion of the Udāna we cur rently have would be
worth while.

The role of the Udāna within the con text of the Pali Canon is to fo cus
on the val ues and prin ci ples–“mean ing” in the larger sense of the term–

that un der lie the Bud dha’s teach ings. This point can be seen clearly in
how each udāna is or ga nized. It be gins with a nar ra tive of an event or se -
ries of events, fol lowed (with a few vari a tions) by the for mula: “Then, on
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re al iz ing the sig nifi  cance/mean ing (attha) of that, the Blessed One on that
oc ca sion ex claimed.” This, in turn, is fol lowed by a spon ta neous ex cla ma -
tion–a poem, a pas sage of prose, or a com bi na tion of the two–in which
the Bud dha ex presses what that mean ing or sig nifi  cance is.

To un der stand the pur pose of this way of struc tur ing each udāna, we
can com pare it to the itivut takas (“quo ta tions”), which re sem ble the udā -
nas in three ways: They are listed among the orig i nal nine gen res of
Bud dhist texts; they cur rently ex ist as a book in the Khud daka Nikāya
(the fourth, im me di ately af ter the Udāna); and each con sists of a prose
pas sage fol lowed by a poem. The itivut takas di� er from the udā nas in
that the prose pas sage is a sum mary of a Dhamma talk, and the con clud -
ing poem fur ther dis tills the ba sic points of the talk into an easy-to-
mem o rize form. Thus the clos ing pas sages in an itivut taka are meant
pri mar ily as mem ory aids.

In an udāna, how ever, the clos ing ex cla ma tions are aimed more at un -
der stand ing the sig nifi  cance of what can be learned from an event. Al -
though some of these ex cla ma tions give rec om men da tions on what to do
in re sponse to an event of that par tic u lar sort–such as how to deal with
un fair crit i cism–most of them ex press and ex tol more gen eral val ues in
their praise or crit i cism of peo ple or at ti tudes in volved in the event. The
fact that no hu man be ing but the Bud dha was present to record some of
the ex cla ma tions re ported in the Udāna–such as those in 1:1, 1:2, 1:3,
1:7, 2:1, 3:10–sug gests that he him self played a role in the shap ing of
the genre, for these events wouldn’t have been recorded un less he had
re ported them to oth ers. But whether the idea of col lect ing these pieces
as a dis tinct genre orig i nated with him or with his dis ci ples, we have no
way of know ing.

What we can know, how ever, when we look care fully at the form and
con tent of the Udāna as a whole, is that a co he sive set of val ues runs
through out the col lec tion. We also find that those val ues run di rectly
counter to the val ues of do mes tic so ci ety in the Bud dha’s time: stat ing,
for in stance, that brah mans–peo ple wor thy of re spect–are made and not
born; and that the hap pi ness of lay life is noth ing com pared to the hap pi -
ness of re nun ci a tion.
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This last value, of course, flies in the face of the do mes tic val ues not
only of the Bud dha’s time, but also of hu man so ci ety in all time. Thus the
Udāna seems aimed at hav ing a rev o lu tion ary im pact on the mind of any
reader raised in do mes tic so ci ety. To make these val ues palat able to the
reader, the com pil ers em ployed all the lit er ary skills at their dis posal
when shap ing the nar ra tives around the Bud dha’s ex pla na tions and or ga -
niz ing them into a col lec tion. So as we look at the val ues ex pressed in
the Udāna, we have to be sen si tive not only to the con tent of the Bud -
dha’s spon ta neous ex cla ma tions, but also to the form and con tent of the
com pil ers’ con tri bu tions in col lect ing them.

First, in terms of the Udāna’s con tent, we can learn a lot, on the one
hand, by look ing at the types of events that in spired the Bud dha to break
forth with a spon ta neous ex cla ma tion, and on the other, by iden ti fy ing
the val ues his ex cla ma tions ex press.

What kinds of events would in spire an awak ened one to ex claim?
When we sort the events de scribed by the nar ra tors into cat e gories, we
find that they fall pri mar ily into two: those in cit ing a sense of pasāda
(cheer ful con fi dence) in the prac tice and at tain ment of the Dhamma, and
those in cit ing a sense of saṁvega (dis may) over the heed less ness of
those who don’t prac tice the Dhamma. In the fol low ing list, in di vid ual
udā nas are in di cated by their num ber in the col lec tion.

Pasāda:

Cel e brat ing the Dhamma and the Bud dha’s own at tain ment of
it: 1:1, 1:2, 1:3, 1:4, 1:7, 2:1, 3:10, 6:1, 6:3, 7:7, 7:8,
8:1, 8:2, 8:3, 8:4

Cel e brat ing the at tain ments of his dis ci ples: 1:5, 1:6, 1:8,
1:10, 2:10, 3:1, 3:2, 3:3, 3:4, 3:5, 3:6, 3:7, 4:4, 4:6, 4:7,
4:9, 4:10, 5:6, 5:7, 5:10, 6:7, 7:1, 7:2, 7:5, 7:6, 8:9, 8:10

Joy in soli tude: 4:5

Mirac u lous events: 2:8, 7:9, 8:6

In praise of the prac tice of giv ing, virtue, and med i ta tion: 8:5
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Saṁvega:

Chastis ing monks: 2:2, 3:8, 3:9, 4:1, 8:7

Com ment ing on monks’ mis be hav ior: 4:2, 5:5, 5:8

See ing the fool ish ness of other sec tar i ans: 1:9, 2:4, 2:6, 6:4,
6:5, 6:6, 6:10

Teach ing chil dren who are harm ing an i mals: 2:3, 5:4

Teach ing a king: 5:1, 6:2

See ing hard ships of do mes tic life: 2:5, 2:6, 2:7, 2:9, 8:8

Com ment ing on the fool ish ness/heed less ness of lay peo ple’s
be hav ior: 2:8, 5:9, 6:8, 6:9, 7:3, 7:4

Con trast ing the at tain ment of the Dhamma with the sit u a tion
of or di nary peo ple: 3:10, 8:6

In re sponse to a death: 2:7, 4:3, 5:2, 5:3, 7:10, 8:8

It’s in ter est ing to note that the emo tions of pasāda and saṁvega are
paired rarely in the Canon but fre quently in later Ther avāda texts fo cus -
ing on the emo tions to be de vel oped when vis it ing memo ri als to the
Bud dha, such as stū pas or Bud dha im ages. Pasāda is the ap pro pri ate re -
sponse to feel when re flect ing that the Bud dha’s to tal un bind ing (parinib -
bāna) tran scended birth and death be cause he had awak ened to the birth -
less, death less di men sion (8:1, 8:3, 8:4). Saṁvega is the ap pro pri ate re -
sponse when re flect ing on your own sit u a tion, sub ject to re peated re -
births and re deaths as long you have yet to awaken to that di men sion
your self.

Thus the ex pe ri ence of read ing the Udāna is like that of gain ing in spi -
ra tion from a stūpa or Bud dha im age–a point re in forced not only by its
ex plicit ref er ence to the di men sion be yond birth and death in 8:3 and
8:4, but also by the large num ber of deaths men tioned through out the
col lec tion. It’s also re in forced by the way in which the deaths of those
who have not reached awak en ing (2:7, 4:3, 4:8, 5:2, 8:8) are con -
trasted with the deaths of those who have (1:10, 5:3, 7:10, 8:9, 8:10,
and the fore shad ow ing of the Bud dha’s own death in 6:1 and 8:5).
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When an un awak ened per son dies, it’s a cause for saṁvega; when an
awak ened per son dies, a cause for pasāda–al though in the case of Sup -
pabud dha the leper (5:3), his death is a cause for both: saṁvega over the
past kamma that led to his present re birth as a leper, and pasāda for the
fact that, hav ing gained the Dhamma-eye just be fore dy ing, he is now a
prom i nent deva in the heaven of the Thirty-three.

It’s also in ter est ing to note from these lists how of ten the nar ra tives in
the Udāna fo cus on cel e brat ing the ac com plish ments of the Bud dha’s dis -
ci ples, a point to which we will re turn be low.

Just as it’s in struc tive to note what would cause the Bud dha to ex -
claim, it’s also in struc tive to note what doesn’t: He never ex claims over
the beauty of the body or of ma te rial pos ses sions, the wealth or power of
those who gov ern, the joys of a lov ing re la tion ship, or a kind ness done
to him per son ally. In other words, he doesn’t ex claim over the things
that peo ple in do mes tic so ci ety nor mally value. This fact re lates di rectly
to the val ues that his ex cla ma tions ex press.

To un der stand these val ues, it’s use ful to map them against a list
found else where in the Canon, in the Bud dha’s in struc tions to his fos ter
mother con cern ing the eight ba sic val ues that de ter mine which dham -
mas–teach ings, ac tions, qual i ties of mind–qual ify cat e gor i cally as true
Dhamma. Again, in the fol low ing list, udā nas ex press ing a par tic u lar
value are iden ti fied by their num bers in the col lec tion. In di vid ual udā nas
ex press ing more than one value are listed more than once.

“As for the dham mas of which you may know, ‘These dham -
mas lead:

to dis pas sion, not to pas sion [1:7, 2:1, 2:8, 3:10, 4:4, 7:3,
7:4];

to be ing un fet tered, not to be ing fet tered [ 1:1, 1:2, 1:3, 1:5,
1:8, 1:9, 1:10, 2:1, 2:4, 2:10, 3:2, 3:4, 3:5, 3:6, 3:10,
4:4, 4:9, 4:10, 6:1, 6:3, 6:4, 6:6, 6:7, 6:8, 6:9, 6:10, 7:1,
7:2, 7:3, 7:4, 7:5, 7:6, 7:7, 7:8, 7:9, 7:10, 8:1, 8:2, 8:3,
8:4, 8:5, 8:6, 8:7, 8:8, 8:9, 8:10];

to shed ding, not to ac cu mu lat ing [1:4, 2:4, 4:8, 7:9, 7:10];
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to mod esty, not to self-ag gran dize ment [3:1, 3:8, 5:9, 6:4,
6:5];

to con tent ment, not to dis con tent [1:6, 2:1, 2:10, 3:7, 4:6];

to seclu sion, not to en tan gle ment [1:8, 2:1, 2:5, 2:6, 2:7, 2:8,
2:9, 3:3, 3:9, 4:2, 4:5, 4:6, 5:6, 6:2, 8:7, 8:8];

to aroused per sis tence, not to lazi ness [2:2, 3:1, 3:3, 4:1, 4:2,
4:3, 4:6, 4:7, 5:2, 5:3, 5:5, 5:7, 5:8, 5:10, 8:5];

to be ing un bur den some, not to be ing bur den some’ [1:6, 2:3,
3:7, 3:9, 5:1, 5:4]:

You may cat e gor i cally hold, ‘This is the Dhamma, this is the
Vinaya, this is the Teacher’s in struc tion.’” – AN 8:53

The first thing to no tice about these val ues is that, even though they
are closely in ter re lated, they can be di vided into three sorts: those touch -
ing on the goal of the prac tice (dis pas sion, be ing un fet tered), those
touch ing on in ter nal virtues needed to reach that goal (shed ding, con -
tent ment, aroused per sis tence), and those touch ing on one’s re la tions
with oth ers in the course of the prac tice (mod esty, seclu sion, and be ing
un bur den some). In each case, these val ues are all no ble–which means
that noth ing is lost when you en gage in putting them to the test. Even if
you don’t at tain the ul ti mate goal, you have de vel oped qual i ties wor thy
of in ner and outer re spect, at the same time al le vi at ing a fair amount of
su� er ing in the here and now.

Also no tice that all eight val ues are ex pressed in the Udāna. Far and
away, the largest num ber of udā nas fo cus on val ues re lated to the goal–
dis pas sion and be ing un fet tered–but in do ing so, they also pro vide mo ti -
va tion for de vel op ing the virtues and val ues needed to at tain that goal.
This mo ti va tion is im por tant, for all of these val ues, as we have noted,
run counter to the com mon val ues of do mes tic so ci ety–as ex pressed
both in the par tic u lar struc tures of In dian so ci ety in the Bud dha’s time,
and in the com mon val ues of do mes tic ity in hu man cul tures across time.

For in stance, the val ues of dis pas sion and be ing un fet tered run
counter to the pur suit of sen su al ity and to the sense of “I,” “mine,” “we,”
and “ours” that un der lie fam ily life. The value of shed ding runs counter
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to the do mes tic de sire to ac cu mu late as a pro tec tion against fu ture lack;
be cause this value in cludes the shed ding of pride, it also runs counter to
the de sire for promi nence in so cial a� airs. The value of con tent ment
runs counter to the do mes tic con cern with ac cu mu lat ing wealth and
stock pil ing for the fu ture; the value of mod esty, counter to the de sire for
fame and recog ni tion; and the value of seclu sion, counter to the do mes tic
de sire to be sur rounded by loved ones. The value of be ing un bur den -
some, on its face, co in cides with the do mes tic value of fru gal ity, but on a
deeper level–in light of the fact that the act of cre at ing a fam ily places
ex tra bur dens on the en vi ron ment to feed and sup port more peo ple–it
coun sels celibacy as the ideal way to be un bur den some. Thus it runs di -
rectly counter to the do mes tic idea that the cre ation of a fam ily is a gift
to the world. As for per sis tence, both the Dhamma and do mes tic so ci ety
value per sis tence in the pur suit of one’s aims, but they di� er widely in
their un der stand ing of what those aims should be.

All of this means that the task of the Udāna is to con vey–and make
con vinc ing–the coun ter cul tural mes sage that the reader would be wise to
fo cus on the draw backs of many of the val ues and struc tures in which
he/she has been nur tured since child hood, and to see the ad van tages of
tak ing on a more de mand ing set of val ues in their place.

This task, in turn, re lates di rectly to the form of the Udāna as a col lec -
tion, for it shows clear signs of hav ing been con sciously and skill fully
shaped to present a co her ent im pres sion and mes sage. It’s not sim ply a
steno graphic ac count of all the Bud dha’s ex pla na tions or a ran dom set of
texts ar ranged so that they would be easy to mem o rize.

The fact that the Udāna was con sciously shaped can eas ily be seen by
com par ing it with the rest of the Pali Canon. On the one hand, the
Udāna does not con tain all the Bud dha’s ex cla ma tions recorded in the
Canon. Ap pen dix Two con tains the three ac counts of the Bud dha’s ex cla -
ma tions that the Udāna’s com pil ers did not in clude in their col lec tion,
and a glance at these ac counts helps to sug gest why: In one case (SN
56:11), the ex cla ma tion was too short to con vey much of a mean ing. In
the other two, there is no record of any event whose sig nifi  cance–spark -
ing ei ther saṁvega or pasāda–in cited the Bud dha to ex claim. In both of
these lat ter two in ci dents, the Bud dha also had to ex plain the ex cla ma -
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tion to his au di ence. Thus these cases did not fit into the pat tern of the
udāna genre.

On the other hand, there are six pas sages in the Kos ala-Saṁyutta and
Māra-Saṁyutta (SN 3 and 4) that fol low the form of the udā nas: a short
nar ra tive, fol lowed by the for mula, “Then, on re al iz ing the sig nifi  -
cance/mean ing of that, the Blessed One on that oc ca sion…” but in stead of
ex claim ing, the Bud dha is said sim ply to have “spo ken these verses.”
Aside from this small dis crep ancy, this for mula is ex clu sive to the udā -
nas.

As it turns out, one of these pas sages has a di rect par al lel, and an -
other a near par al lel, in the Udāna it self. (See Ap pen dix Three.) All of
this sug gests that these pas sages may have been part of the orig i nal col -
lec tion of udā nas but later were moved to the Saṁyutta in stead. Sim i -
larly, but at one step fur ther re moved, sev eral sut tas in cluded in the
Bhikkhu-saṁyutta (SN 21) lack the stan dard udāna for mula but oth er -
wise fol low the udāna for mat in pre sent ing a com mon udāna theme: the
Bud dha com ment ing in verse on the good or bad be hav ior of his monks.
In fact one of these sut tas–SN 21:7–is a near par al lel with Ud 7:5. Thus
these sut tas might have orig i nally been udā nas that were later moved to
the Saṁyutta as well. Be cause noth ing in the con tent or form of any of
these Saṁyutta pas sages di� ers from the udā nas in cluded in the Udāna,
there is the pos si bil ity that the monks who made the fi nal se lec tion sim -
ply wanted the num ber of pas sages in the Udāna to equal a round eighty,
the num ber of years in the Bud dha’s life.

The con scious shap ing of the Udāna is also ap par ent when we look at
its over all ar range ment, for it shows a lit er ary sen si bil ity at work. First,
there is the nar ra tive arc of the whole. It be gins with the Bud dha’s awak -
en ing, in cludes sev eral pas sages that fore shadow the Bud dha’s fi nal un -
bind ing (nib bāna)–the fi nal un bind ing of Bāhiya in 1:10, the nar ra tives
of the Bud dha’s last year in 6:1 and 8:5, and the dis cus sions of un bind -
ing in 8:1-4–and ends with the fi nal un bind ing of an other one of his
dis ci ples, Ven. Dabba Mal la putta. The form of the genre would not have
al lowed the col lec tion to end with the Bud dha’s own fi nal un bind ing–he
wouldn’t have been present to com ment on the mean ing of the event–
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and so Ven. Dabba Mal la putta’s fi nal un bind ing is made to stand in for
the Bud dha’s, thus giv ing nar ra tive clo sure to the whole.

Un der ly ing this nar ra tive arc are two doc tri nal arcs. The first lies in
the fact that the udā nas of the first four chap ters fo cus on ba sic prin ci -
ples–the true brah man (the per son wor thy of ad mi ra tion) in the first
chap ter, true bliss in the sec ond, the ideal monk in the third, and the im -
por tance of train ing the mind in the fourth–whereas all of the udā nas in
the last two chap ters fo cus on the theme of be ing un fet tered. The col lec -
tion thus starts with ba sics and ends with the ul ti mate goal.

The sec ond doc tri nal arc starts with the de scrip tion of de pen dent co-
aris ing in the first three udā nas. While this teach ing is by no means sim -
ple or el e men tary, it is ba sic in the sense that it pro vides the frame work
for un der stand ing one of the more diffi  cult teach ings in the col lec tion:
the ara hant’s aban don ing of any sense of per sonal iden tity–a point men -
tioned in 2:1, 4:1, 6:6, and 7:1, and graph i cally sym bol ized in 8:9 and
8:10. In this way the first udā nas in tro duce a string of udā nas that help
to ex plain how what in the last two udā nas looks like an ni hi la tion ac tu -
ally is not: In stead, it is sim ply the end ing of su� er ing and the at tain -
ment of an in de scrib able des ti na tion, be yond lo ca tion, that brings un wa -
ver ing bliss.

Within these over all arcs, many of the in di vid ual udā nas play o� of
one an other in a di a log on re cur ring themes. For in stance, 3:2, 3:3, and
3:4 all com ment on how the ideal monk’s mind is like rock, a point il lus -
trated in the nar ra tive to 4:4, in which Ven. Sāriputta’s mind is shown to
be even stronger than rock. The proper at ti tude of the alms-go ing monk
is the fo cus of 1:5, 3:7, and 3:8, and this in turn high lights a re cur ring
nar ra tive mo tif: Many of the Bud dha’s ex cla ma tions are in spired by ob -
ser va tions on lay life that he or the monks make while go ing on alms.
This shows that alms-go ing was not only a means of phys i cal sup port for
the monks, but also an op por tu nity for them to re flect on the Dhamma.

Other re cur ring themes in clude the jeal ousy of other sec tar i ans over
the sup port given to the Bud dha and his dis ci ples (2:4, 4:8), and the dif -
fer ence be tween the way in which pain is han dled by un awak ened peo ple
on the one hand (2:6) and by the Bud dha and his dis ci ples on the other
(2:7, 3:1, 4:4, 8:5). There are also three udā nas on the mis ery of hav -
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ing chil dren (2:6-8) and three on the theme of not harm ing oth ers, in
which–with no lit tle irony–the Bud dha teaches King Pase nadi the same
mes sage in 5:1 that he teaches two groups of boys tor ment ing an i mals
in 2:3 and 5:4.

There is also a re cur ring pat tern of im agery, as when the clear ing of
the well wa ter in 7:9 fore shad ows the clear ing of the river in 8:5. And,
as we have noted above, the most prom i nent re cur ring theme con cerns
the di� er ence be tween the death of those who haven’t gained awak en ing
and the death of those who have. All of these el e ments give an over all
unity to the col lec tion.

This sense of unity is aug mented by the fact that the col lec tion has a
dom i nant aes thetic sa vor (rasa). An cient In dian aes thetic trea tises fo -
cused a great deal of at ten tion to the the ory of sa vor, to the point where
“sa vor” be came the cen tral tech ni cal term in In dian aes thet ics. Crit ics
wrote vol umes on how sa vor gave unity to a work of art and on the tech -
niques for best con vey ing it. The ba sic the ory was this: Artis tic com po si -
tion ex pressed states of emo tion or states of mind called “vib hāva” or
“bhāva.” Ac cord ing to the ear li est trea tises, which were ap par ently
known in the Bud dha’s time, there are eight ba sic emo tions: love, hu mor,
grief, anger, en ergy, fear, dis gust, and as ton ish ment. The reader or lis -
tener ex posed to the pre sen ta tion of these emo tion did not par tic i pate in
them di rectly; in stead, he/she sa vored them as an aes thetic ex pe ri ence at
one re move from the emo tion. Thus, the sa vor of grief is not grief but
com pas sion. The sa vor of en ergy is not en ergy it self but ad mi ra tion for
hero ism. The sa vor of love is not love but an ex pe ri ence of sen si tiv ity.
The sa vor of as ton ish ment is a sense of the as tound ing. The proof of the
in di rect ness of the aes thetic ex pe ri ence was that some of the ba sic emo -
tions were de cid edly un pleas ant, while the sa vor of the emo tion was to
be en joyed.

Al though a work of art might de pict many emo tions, and thus–like a
good meal–o� er many sa vors for the reader/lis tener to taste, one sa vor
was sup posed to dom i nate. I have noted else where that the dom i nant sa -
vor of the Dhamma pada is the heroic. In the Udāna, the dom i nant sa vor
is the as tound ing (abb hūta), and it is con veyed on many lev els. On the
most ob vi ous level are the many events that the nar ra tive it self de scribes
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as amaz ing and as tound ing. These range from the per fectly nat u ral–such
as the amaz ing stub born ness of the monk in 5:5–to the more sin gu lar–
the Bud dha’s abil ity to see through the dis guised as cetics in 6:2, the
abrupt end of the ver bal abuse of the monks in 4:8, and amaz ing and as -
tound ing qual i ties of the Dhamma & Vinaya de scribed in 5:5–to the
out right su per nat u ral–such as the most im prob a ble event in the en tire
col lec tion: Sup pavāsā’s un nat u rally long preg nancy and la bor is su ing in a
healthy child just as the Bud dha says, “May Sup pavāsā the Koliyan-
daugh ter be well & free from dis ease. And may she de liver a son free
from dis ease.” (2:8) Other su per nat u ral events in clude the Bud dha’s tak -
ing Nanda to the heaven of the Thirty-three in 3:2, his cross ing the river
in 8:6, the clear ing of the well in 7:9, the clear ing of the river in 8:5,
Ven. Dabba Mal la putta’s fi nal dis play of his pow ers in 8:9, and many
oth ers.

Be fore pro ceed ing to the other lev els on which the as tound ing sa vor is
con veyed in the Udāna, it’s nec es sary to point out that–in line with the
the ory of sa vor just men tioned–the col lec tion con veys sub sidiary sa vors
as well, both to aug ment the as tound ing and to coun ter act its ex cesses.
The pri mary aug ment ing sa vor is the heroic, the fore most ex am ple be ing
the Bud dha’s be hav ior in 8:5 af ter his fi nal ill ness: Not only does he con -
tinue walk ing to Kusi narā de spite his weak ness and pain, but he also has
the com pas sion to make sure that Cunda, the donor of his fi nal meal, is
never made to feel re gret for hav ing given the food that brought on his
fi nal ill ness. Other ex am ples of hero ism in the col lec tion in clude Ven.
Saṅgā maji’s firm re sponse to his pre vi ous wife’s use of his son as bait in
1:8, the en durance of the un named monk in the face of pain in 3:1, and
Ven. Sāriputta’s abil ity to with stand the yakkha’s blow in 4:4.

The pri mary leav en ing sa vor in the Udāna is hu mor. This is to coun -
ter act the ten dency of the as tound ing sa vor, if over-em pha sized, to be -
come un be liev able, and thus ridicu lous in the eyes of the reader. To
counter this re ac tion, the nar ra tors add a dash of hu mor when re lat ing
the most as ton ish ing events to show that, no, they have not lost their
sense of re al ity. For in stance, af ter treat ing the story of Sup pavāsā’s preg -
nancy, the com pil ers add the hu mor of the dis cus sion be tween Ven.
Mog gal lana and his sup porter, along with the hu mor of the fi nal scene,
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in which Sup pavāsā, thrilling over her son, states that she would be will -
ing to go through the same mis ery seven times more. Also there is the
hu mor in the story of Ven. Nanda, as his fel low monks, af ter hear ing of
his deal with the Bud dha, treat him sar don ically like a man who has sold
him self for a price.

Other ex am ples of hu mor in the col lec tion in clude Ven. Ānanda’s ob -
tuse ness in 3:3 and 5:5, Ven. Sāriputta’s “slight headache” in 4:4, the re -
flec tions of the bull ele phant in 4:5, Queen Mallikā’s frank re bu� of King
Pase nadi’s ad vances in 5:1, the fa mous story of the blind men and the
ele phant in 6:4, and Ven. Sāriputta’s teach ing Ven. Bhad diya the Dwarf,
not know ing that Ven. Bhad diya has al ready at tained ara hantship, in
7:2. All of these touches of hu mor–and there are oth ers–help to es tab -
lish a sense of rap port be tween the nar ra tors and the reader, thus mak ing
the bla tantly as tound ing events in the col lec tion, if not more be liev able,
at least more palat able.

There is one sa vor, how ever, that is stu diously avoided through out
the col lec tion, and that is the hor rific, the sa vor as so ci ated with dis gust.
On two oc ca sions when the story risks get ting into dis gust ing de tails,
the nar ra tive avoids di rect lan guage. The first in stance is in the story of
Sun darī, the lady wan derer killed by her fel low wan der ers in 4:8. When
they dig up her body, the nar ra tive sim ply refers to their dig ging up
“what they had buried.” The sec ond in stance is in the story of the Bud -
dha’s fi nal ill ness in 8:5. When he de vel ops dysen tery, the ill ness is not
men tioned by name. In stead, it is a “se vere ill ness with blood.” In this
way, the hor rific sa vor is care fully avoided so as not to spoil the as tound -
ing.

In ad di tion to cul ti vat ing the as tound ing sa vor by nar rat ing as tound -
ing events, the Udāna also con veys it in more sub tle ways. To be gin with,
there is what may be called the cast of char ac ters. In AN 1, the Bud dha
lists his fore most dis ci ples–male and fe male, or dained and lay–cit ing the
area(s) in which each is pre-em i nent. Of these, 22 of his 40 fore most
monk dis ci ples and three of his ten fore most lay fe male dis ci ples ap pear
in the Udāna (see Ap pen dix Four). In five udā nas we ac tu ally get to see
the events–or ex am ples of the events–that led the Bud dha to sin gle
these in di vid u als out for praise: Ven. Mahā Kas s apa’s prac tice of strict -
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ness in 1:6 and 3:7; Bāhiya’s quick awak en ing in 1:10; Ven. Mog gal -
lana’s psy chic acu ity in 4:4; Ven. Soṇa’s fine recita tion in 5:6; and Sup -
pavāsā’s gift of meals in 2:8. In other cases, the Bud dha gives his prom i -
nent dis ci ples more gen eral praise; and in oth ers, we sim ply get to see
these dis ci ples in ac tion.

As we noted above, the most fre quent in sti ga tion for the Bud dha’s ex -
cla ma tions is in cel e bra tion of his dis ci ples’ at tain ments. So it is only fit -
ting that many of his fore most dis ci ples ap pear in the col lec tion, lend ing
a sense of height ened oc ca sion to the nar rated events. But what adds a
more gen uine touch of the as tound ing to the sa vor of the text is the way
in which their sto ries are han dled. This is ap par ent in the treat ment both
of the monks and of the fe male lay dis ci ples.

It would have been all too easy for the com pil ers of the Udāna sim ply
to bask in the re flected glory of the pre-em i nent monks as a way of ad -
ver tis ing their own worth as a field of merit. And, ad mit tedly, an air of
com pet i tive ness with ri val sec tar i ans per vades the col lec tion, with the
sup port and re spect ac corded to the Saṅgha fre quently con trasted with
the lack of sup port ac corded to other sects. There is also the strong con -
trast be tween the no ble and heroic be hav ior of the pre-em i nent monks
and the way in which other sec tar i ans are made to look petty (2:4),
ridicu lous (6:4), ig no rant (6:10), and vile (4:8).

How ever, that’s not all there is to the treat ment, for not all the monks
are por trayed in a flat ter ing light. In fact, there are more udā nas fo cused
on the mis be hav ior of monks than there are on the mis be hav ior of ri val
sec tar i ans. Thus the sim ple fact that a monk is a mem ber of the Saṅgha
does not mean that he is au to mat i cally wor thy of ad mi ra tion. The text
sets an ex tremely high stan dard for what makes a per son a true monk. In
this way it por trays an ideal to ward which the monks should strive, at
the same time in form ing the laity of how to judge who is truly wor thy of
their re spect.

A sim i lar im pres sive ma tu rity is found in the treat ment of the sto ries
of Lady Visākhā and Sup pavāsā, both of whom the Bud dha cited for their
pre-em i nence in giv ing ma te rial sup port to the Saṅgha. It would have
been easy for the com pil ers to fo cus sim ply on their gen eros ity–or the
pleas ant re wards of their gen eros ity–as a way of en cour ag ing the gen -
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eros ity of oth ers. Had they done so, it would have con firmed the com -
mon stereo type that monks see women only in the role of donors. But
that’s not how the text treats these women at all. Both are por trayed as
su� er ing–from the pains (2:8) and sor rows (8:8) of fam ily life, and
from dis ap point ment in busi ness deal ings (2:9)–a fair warn ing that gen -
eros ity to the Saṅgha is not al ways quickly re warded. And the Bud dha’s
at ti tude to ward both is ad mirable. In stead of sweet-talk ing them into
even more gen eros ity or hu mor ing their weak nesses, he chides them for
their heed less ness: some what gen tly in Lady Visākhā’s case; star tlingly
abrupt in Sup pavāsā’s. This shows that his main con cern was with their
true wel fare, and in par tic u lar with show ing them that they shouldn’t fall
prey to so ci ety’s de mand that they look for their pri mary hap pi ness in
bear ing and rais ing chil dren.

In this way the Udāna’s cast of char ac ters lends the sa vor of the as -
tound ing to the col lec tion not only in the em i nence of the in di vid u als,
but also in the ma ture way in which their sto ries are treated.

A touch of the as tound ing fla vors the col lec tion’s treat ment not only
of the Saṅgha but also of the Dhamma. Al though a few spe cific Dhamma
teach ings are ex plained (as in 4:1, 6:2, and 8:6), most of the stan dard
teach ings, such as the four no ble truths or the five ag gre gates, are not
even men tioned. The few stan dard lists that are men tioned are com plex
and pre sented as un ex plained lists. The col lec tion opens (1:1-3) with an
un adorned state ment of what the Bud dha called his deep est and most
com plex teach ing–de pen dent co-aris ing–com pletely de void of prepa ra -
tion or ex pla na tion. The seven lists in the wings to awak en ing are men -
tioned, again with out ex pla na tion, in 5:5, where they are de scribed sim -
ply as amaz ing and as tound ing. The com plex ity of kamma (ac tion) is
touched on in 4:3, 5:2, and 5:3, but never re ally clar i fied. And two par -
tic u larly ab struse top ics of med i ta tion are men tioned–again with out ex -
pla na tion–in 7:7 and 7:8. The only de tailed med i ta tion in struc tions
given in the col lec tion are those the Bud dha teaches to Bāhiya in 1:10,
but from the con text these are clearly ap pro pri ate only for a per son on
the verge of awak en ing. There is no ex pla na tion of how an as pir ing med -
i ta tor should prac tice to at tain that ad vanced level. All of this gives the
im pres sion that the com pil ers of the Udāna were in ter ested less in clar i -



19

fy ing the tech niques of Dhamma prac tice than in con vey ing a sense of
how as tound ing and mar velous they are.

The text also makes use of po etic fig ures (alaṅkāra) to in ten sify the
as tound ing sa vor. I have com mented on some of the more tech ni cal fig -
ures in the notes to in di vid ual udā nas. Here I would like to fo cus on two
of the most prom i nent fig ures in the col lec tion as a whole: para dox and
con trast.

Para dox aug ments the as tound ing sa vor by sur pris ing the reader.
Some of the para doxes in the Udāna deal in im agery, such as the ob ser -
va tions that peo ple are not cleaned by wa ter (1:9) and that rain sod dens
what is con cealed, but not what is left open (5:5). Other para doxes deal
on the level of ideas, such as the as ser tion that self-love is the ba sis of
com pas sion (5:1, 5:4), or that re lease from be com ing is achieved nei -
ther through be com ing nor non-be com ing (3:10). The deep est use of
para dox, how ever, deals with the fact that un bind ing, the goal of the
prac tice, lies be yond the di chotomies in her ent in hu man thought and
lan guage. Thus 8:10, while stat ing that the des ti na tion of the ara hant af -
ter death can not be de scribed, char ac ter izes it as un wa ver ing bliss. This,
in turn, seems to con tra dict 1:10, which de scribes it as free dom from
bliss and pain. The verses in 6:3 and 8:2 sug gest that un bind ing is more
like a noth ing, whereas 8:1 sug gests that it is a some thing. The ex cla -
ma tion in 8:1 also states that un bind ing can not be de scribed ei ther as a
stay ing or a mov ing. The ex cla ma tion in 8:4 as serts that it doesn’t fall
into the cat e gories of here, there, or be tween the two, echo ing a point
from the Bud dha’s in struc tions in 1:10. All of these para doxes serve no -
tice that ul ti mate free dom is some thing that de fies even the most ba sic
cat e gories of thought.

There is also an el e ment of para dox in the way the Udāna re verses the
con ven tional val ues of do mes tic so ci ety. Be cause the brah mans of the
time were vo cif er ously ad vanc ing the idea that they were su pe rior to
oth ers be cause of their birth–the an cient In dian form of racism–there’s a
cer tain amount of shock value in the fact that the col lec tion opens with a
se ries of ex cla ma tions that re de fine how a per son be comes a brah man–
not through birth, but through the cul ti va tion of the mind (1:4-6, 1:9).
Sim i larly, there is an im plicit re ver sal of con ven tional do mes tic ideas of
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hap pi ness as the col lec tion re peat edly makes the point that loved ones,
sen su al ity, power, and re spon si bil i ties ac tu ally bring mis ery, whereas the
high est bliss lies in be ing un pos ses sive to the point of aban don ing the
con ceit, “I am” (2:1, 4:1, 6:6, 7:1). Per haps the most shock ing re jec tion
of do mes tic val ues is in 1:8, where the Bud dha praises Ven. Saṅgā maji
for not even look ing at his lit tle son.

Be cause the para doxes con cern ing un bind ing might seem non sen si cal
on the sur face, and be cause the fre quent re jec tion of do mes tic val ues
goes against the grain, the col lec tion makes heavy use of con trast to em -
pha size the point that things are not al ways what they seem. This con -
trast is most prom i nent in the story of the false as cetics in 6:2, in the fa -
mous story of the blind men and the ele phant in 6:4, and in the con trast
be tween Ven. Bhad diya the Dwarf ’s phys i cal ap pear ance and the de scrip -
tion of his mind as a beau ti ful char iot in 7:5. How ever, the con trast be -
tween ap pear ance and re al ity plays a role in many other udā nas as well,
such as 2:7, 2:8, 2:10, 3:2, 3:6, 3:7, 4:1, 4:8, 5:3, 5:5, 7:1, 7:2,
7:10, 8:5, and 8:7. These con trasts help to make con crete the point that
para dox i cal teach ings should not be re jected be cause of sur face con tra -
dic tions, for they may speak of a level of ex pe ri ence that is not be low
logic but above and be yond it.

The con trasts in the Udāna oc cur not only within in di vid ual udā nas
but also be tween them. This higher level of con trast oc curs fre quently
through out the text, but most strik ingly in chap ters two and eight. In
chap ter two–which is de voted to the topic of plea sure and bliss–five of
the sto ries, 2:5-9, fo cus on the ac tual mis eries in her ent in the sup posed
joys of lay life: hav ing chil dren and en gag ing in busi ness a� airs. These
are then sharply con trasted with the story of Ven. Bhad diya in 2:10, who
re joices in the joys of liv ing at the root of a tree and his re lease from the
wor ries of king ship.

There’s a sim i lar strong con trast in chap ter eight. The story of Ven.
Nā gasamāla in 8:7, su� er ing for not fol low ing the Bud dha’s choice of
which path to take–a story that is surely meant to have sym bolic over -
tones–con trasts strongly with the pre ced ing udāna, in which the monks
who fol low the Bud dha are car ried by his psy chic power e� ort lessly over
the flood ing river. Sim i larly, the story of Lady Visākhā, mourn ing the
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death of her grand child in 8:8, con trasts with the fol low ing udāna, in
which Ven. Dabba Mal la putta vol un tar ily heads for death with a fi nal
dis play of his psy chic pow ers. In this way, the as tound ing sa vor of these
psy chic dis plays is aug mented by con trast ing them so di rectly with or di -
nary mun dane hu man fail ings.

In fact, the for mal na ture of the udāna genre, fo cused on the Bud dha’s
ex cla ma tions, seems de signed to em pha size this el e ment of con trast. As
we have seen, when the Bud dha ex claims, it is usu ally from one of two
strongly con trast ing emo tions: saṁvega and pasāda. Be cause of the
strong con trast be tween these two emo tions, the act of col lect ing sto ries
around these ex cla ma tions nat u rally height ens the sa vor of the as tound -
ing by plac ing them in sharp con trast with one an other.

And there are other ways in which the for mal struc ture of the Udāna
helps to con vey the sa vor of the as tound ing. For ex am ple, in 8:5 the
story of the Bud dha’s fi nal ill ness is told in a com bi na tion of prose and
epic-like verse, a form called the campū, which height ens the sense of the
im por tance of the events. Be cause, chrono log i cally, this is the last story
in the col lec tion, lead ing up to the Bud dha’s fi nal ex cla ma tion, this
height ened style adds to the solem nity of the nar ra tive.

Then there is the ba sic for mat of each udāna text. As we have noted,
each nar ra tive ends with the for mula (or a close vari a tion of it): “Then, on
re al iz ing the sig nifi  cance/mean ing (attha) of that, the Blessed One on that
oc ca sion ex claimed.” This for mula as signs the Bud dha’s ex cla ma tions to
two cat e gories of po etry ex plained in a dis course else where in the Pali
Canon (AN 4:231–4:230 in the Pali Text So ci ety (PTS) ver sion):

“Monks, there are these four kinds of po ets. Which four? The
thought-poet, the heard-poet, the mean ing (attha)-poet, and the
ex tem po ra ne ous poet. These are the four kinds of po ets.”

The dis course doesn’t ex plain these four, but the Com men tary notes
that the thought-poet in vents sto ries, the heard-poet retells old leg ends,
the mean ing-poet gets to the mean ing of things, and the ex tem po ra ne -
ous poet comes up with a new poem on the spot.

Of the four, the mean ing-poet and the ex tem po ra ne ous poet re quire
the most skill, and to com bine these two skills is a sign of gen uine ac -
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com plish ment: a level of ac com plish ment that the udāna for mula as signs
di rectly to the Bud dha. In call ing his state ments “ex cla ma tions,” the for -
mula as serts that his re marks were ex tem po ra ne ous; in stat ing that they
were in spired by his un der stand ing of the sig nifi  cance/mean ing of the
event, the for mula cat e go rizes him as a mean ing-poet. And he is able to
find mean ing not only in ex tra or di nary events, but also in some of the
most or di nary imag in able: boys hit ting a snake with a stick (2:3), men
fight ing over a woman (6:8), women want ing more chil dren and grand -
chil dren (2:8, 8:8). The Bud dha’s abil ity to com bine these two skills in
this way, grasp ing the mean ing and ex press ing it mem o rably on the spur
of the mo ment, is–from a strictly lit er ary point of view–one of the most
as tound ing as pects of the udāna texts.

This, in turn, re lates to one of the most ba sic fea tures of the udāna
genre: the fact that the Bud dha plays a dou ble role in all of these pieces,
both as a char ac ter in the sto ries and as the au thor of the com ments on
the sto ries. The way the com pil ers han dle the sto ries–both in the choice
and or ga ni za tion of events, and in their use of lit er ary tech nique to fos ter
the as tound ing sa vor–cap i tal izes on this dou ble role in two ways.

The first, of course, is to help clar ify the Bud dha’s ex cla ma tions, show -
ing what led him to ex claim in the way he did. The sec ond is to give his
ex cla ma tions more cre dence and weight. As a char ac ter in the sto ries, he
is shown to be ca pa ble and up right: a per son of re li able char ac ter who
has mas tered an amaz ing range of skills and who has trained oth ers to
be come skilled as well, ca pa ble of find ing an amaz ingly sat is fy ing hap pi -
ness. Thus when he states val ues that go against com mon so cial norms,
he is not to be dis missed as some one who has failed to live up to so cial
stan dards. He has seen the lim i ta tions of those stan dards by de vel op ing
an in tegrity and a range of skills that go be yond them.

Sim i larly, as a par tial au thor of the text, he is shown to be ex tremely
ca pa ble in ex press ing what he has to say. Thus, when he states that un -
bind ing lies be yond the struc tures of lan guage, it’s not be cause he is de fi -
cient in his mas tery of lan guage. It’s be cause he knows, through a high
level of mas tery, the lim its of pre cisely how far lan guage can go.

In this way, the udāna genre helps give ex tra mean ing to the Bud dha’s
ex cla ma tions in two senses of the term: “mean ing” in the sense of help -
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ing to ex plain what the words sig nify, and “mean ing” in the sense of hav -
ing value for the reader. Of course, the fact that the com pil ers of the
Udāna were skilled with words does not prove that the val ues they pro -
mote ac tu ally do lead to an un fet tered free dom be yond the val ues of
words and so cial norms. The ul ti mate test of the mean ing of the udā nas
for you will lie in your own prac tice: your will ing ness to learn the tech -
niques of the prac tice from other parts of the Canon and from re li able
mem bers of the Saṅgha, and to ap ply them in your thoughts, words, and
deeds. But my hope is that the act of read ing the Udāna will help con -
vince you that there is value in giv ing the Bud dha’s teach ings a fair try.

O n  R e a d  i n g  t h e  U d ā n a

The Udāna’s fo cus on com mu ni cat ing val ues to rev o lu tion ize the heart
and mind of the reader is pre cisely where it runs up against mod ern and
post mod ern at ti tudes to ward find ing mean ing in a text. Be cause these at -
ti tudes are so en trenched in our cul ture, and be cause they are cited so of -
ten not only in schol arly cir cles but also among Bud dhist prac ti tion ers,
it’s worth ask ing how use ful they are when read ing texts–like the Pali
Canon in gen eral, and the Udāna in par tic u lar–that o� er guid ance on
how to at tain to tal free dom. Be cause both mod ern and post mod ern at ti -
tudes to ward read ing claim to be aim ing at free dom for the reader, we
need to look care fully at how the types of free dom they o� er mea sure up
against the free dom taught in the Pali Canon, to see whether–if you
adopt them–they en hance or in ter fere with the ben e fits that can come
from the act of read ing these records of the Bud dha’s words.

Mod ern ways of read ing ap proach pre-mod ern texts by ask ing ques -
tions first about the texts’ his tor i cal re li a bil ity. In the case of the Udāna,
these would cover whether udā nas re ally were mem o rized dur ing the
Bud dha’s life time and, if so, how they were re lated to the Udāna we have
at present. Were his words mem o rized ac cu rately? Are the sto ries as so ci -
ated with his words ac cu rate ac counts? Could they ac tu ally have hap -
pened?

Ques tions of this sort can be fruit fully ex plored in one of two ways:
by find ing re li able ev i dence out side of a par tic u lar text against which to
mea sure its re li a bil ity, or by search ing for in con sis ten cies or im prob a bil i -
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ties within the text it self. What makes this ap proach “mod ern” is that it
sub jects the text to the stan dards of ma te ri al is tic em piri cism es tab lished
in the En light en ment of the eigh teenth cen tury and fur ther de vel oped in
the his tor i cal method of the nine teenth and twen ti eth cen turies. Its pur -
pose is to free us in the present from the ir ra tional and ig no rant su per sti -
tions of the pre-mod ern world.

This ap proach is use ful when ap plied to texts whose his tor i cal con text
is well doc u mented from other sources, and it has suc ceeded in ex pos ing
the weak and ar bi trary foun da tions for many a pre-mod ern sys tem of
thought. But it’s rel a tively fruit less when ap plied to the Udāna. To be gin
with, there are no out side con tem po rary ac counts against which the his -
tory of the Pali Canon can be mea sured. As for in ter nal in con sis ten cies,
those that oc cur in the var i ous re cen sions of the Udāna and par al lel pas -
sages else where in the Canon are all so mi nor that they do not a� ect the
ba sic mean ing of the text.

The text does, how ever, con tain many el e ments that, from a mod ern
ma te ri al ist point of view, are highly im prob a ble. A good num ber of the
sto ries re volve around med i ta tive pow ers, some of them quite ex trav a -
gant, and a strictly mod ern read ing would re ject them out of hand. Many
of the val ues ex pressed in the Bud dha’s ex cla ma tions fly in the face of a
ma te ri al ist view of life and death. To strip the text of these el e ments
might sat isfy a mod ern reader, but would leave very lit tle be hind.

And why should the nar row views of mod ern ma te ri al ism–the views
of those with lit tle ex per tise in med i ta tion–have the fi nal word on what
can and can not be achieved through the train ing of the mind? Even the
phys i cal sci ences of re cent times are filled with dis cov er ies about phys i -
cal and chem i cal events that are deeply counter-in tu itive; the study of
non-lin ear sys tems shows that the com plex in ter ac tion of even phys i cal
laws can lead to highly un likely sin gu lar i ties. And that’s just in the phys -
i cal sci ences. There’s even more that we still don’t know about the com -
plex work ings of the mind. If we al low our selves to be tyr an nized by the
likely–and if we de fine “likely” in line with the views of those who lack
med i ta tive prow ess–we close our minds to the pos si bil ity of the sin gu lar.
There are many use ful things we will never be open to learn.
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This would not be a prob lem if the mod ern ap proach could pro vide a
free dom equal to or greater than the free dom to which the Udāna points.
You could sim ply ig nore the Udāna and other texts in the Pali Canon,
and still gain lib er a tion. But the prob lem is that the mod ern ap proach
leaves us trapped in our his tor i cally con di tioned as sump tions about what
seems rea son able and likely.

The Ro man tics rec og nized this trap and re belled against it, and post -
mod ern the ory con tin ues this re bel lion. Yet de spite their quest for free -
dom, these two ap proaches, too, work against al low ing the val ues of a
text like the Udāna to have a truly rev o lu tion ary e� ect on the heart and
mind. This is be cause each, in its own way, places the reader’s pre-ex ist -
ing val ues over and above any val ues that might be ab sorbed from a text.

Their ra tio nales for do ing so, how ever, are quite di� er ent. The Ro -
man tics–and the Amer i can Tran scen den tal ists who fol lowed them–

posited a com mon source of in spi ra tion within the deep est part of each
per son. Ac cord ing to them, au thors and read ers through out time have
had ac cess within to the same source of in spi ra tion. To un der stand which
mean ings within an an cient text might have value in our day and age, we
need only check the text against the orig i nal source deep in our own
minds. Wher ever the au thor’s ex pres sion di� ers from this in ner sense of
in spi ra tion, it can sim ply be re jected as no longer rel e vant. What ever
res onates with this in ner sense of in spi ra tion can be ac cepted as trust -
wor thy and true.

This ap proach, how ever, leaves no room for the pos si bil ity that a per -
son like the Bud dha could have re al ized truths about ex pe ri ence that are
not al ready avail able to the reader. In other words–con trary to a ba sic
prin ci ple of the Bud dha’s teach ing–there was noth ing spe cial or sin gu lar
about the Bud dha’s awak en ing. The only teach ings of any value de rived
from that awak en ing are those that agree with what the reader al ready
feels deep down in side to be true. There is noth ing re ally new to be
learned from the Udāna or from any Bud dhist text. The only rea son to
read them is to con firm what we al ready know.

The post mod ern ap proach leads to a sim i lar con clu sion but via a dif -
fer ent route, for it de nies the ex is tence of any com mon in ner source of
mean ing. In stead, it main tains that au thors and read ers can know noth -
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ing but the ar bi trary sys tems of val ues to which they have been ex posed
at their point in his tory–sys tems that are in her ently sus pect be cause
they are cre ated and prop a gated by so cial struc tures of power. (This
post mod ern the ory is called post struc tural ism be cause it arose in re ac -
tion to struc tural ism, the the ory that the struc tures of hu man thought
are in nate to the hu man mind.) Thus, from this point of view, a fully re -
li able source of mean ing is nowhere to be found. As a re sult, post mod ern
ways of read ing a text–al though they start with the Ro man tic re al iza tion
that mod ern ways of read ing can’t pro duce the free dom they prom ise–
tend to be even less will ing than the mod ern or Ro man tic ap proach to be
changed by the val ues ex pressed in any text.

This at ti tude is most of ten based on an ob ser va tion from post struc -
tural ist the ory: that a text–re gard less of the con scious in ten tions of the
au thor–may be the prod uct of a struc ture of mean ings and val ues in her -
ent in lan guage that is op pres sive to the reader, no mat ter how ra tio nal
or ob jec tive it may seem. Free dom from that op pres sion can be main -
tained only by dig ging up and ex pos ing those struc tures, and by read ing
the text in a way that is re sis tant to those val ues. From this ob ser va tion
comes the ar gu ment that the most lib er at ing way to read a text is to ap -
proach it with a sense of sus pi cion and to cre ate one’s own mean ings–
and some times one’s own per sonal lan guage–out of it, and to ig nore
what ever the au thor(s) had in mind. The fact that this ap proach is ap -
plied even to mod ern texts is what makes it post mod ern. And, just as the
mod ern ap proach has ex posed the ar bi trary foun da tions of op pres sive
pat terns of thought in pre-mod ern texts and in sti tu tions, the post mod -
ern ap proach has done the same for many seem ingly ra tio nal but op -
pres sive pat terns in texts and in sti tu tions from the mod ern pe riod.

It can, how ever, fall into the trap of the post struc tural ist para dox: that
the reader’s own val ues and read ing of a text may be shaped un con -
sciously by struc tures that are equally–if not more–op pres sive than the
un con scious val ues ex pressed in the text. Thus a sus pi cious read ing of a
text may of ten leave the reader more en trenched in his/her own pre ex -
ist ing state of op pres sion than be fore. And, in fact, post struc tural ist the -
ory holds lit tle hope that a hu man be ing could ever gain free dom from
value struc tures. Mean ings, it in sists, point only to other sys tems of
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mean ings, which in turn point to other sys tems of mean ings, ad in fini -
tum, never ar riv ing at any ex pe ri ence in-and-of-it self. Thus the quest for
lib er a tion is an al ways on-go ing process doomed never fully to suc ceed.

Never. This is where post struc tural ist val ues de part most rad i cally
from the Dhamma. Al though there is a re cent fash ion to ap ply post -
struc tural ist the ory to the act of read ing and in ter pret ing the Pali Canon,
it’s hard to imag ine a sys tem of val ues more at odds with what the Bud -
dha, as por trayed in the Canon, had to say: that to tal free dom is pos si ble,
that strate gies of val ues and prac tice can be used to reach it–at which
point they are put aside–and that the teach ings con tained in the Canon
are among those strate gies. Any one who is con tent to re gard to tal free -
dom as an im pos si bil ity and would pre fer to hold to a post mod ern iden -
tity is free to main tain a post struc tural ist at ti tude to the Canon. But if
you’d like to test to see if the Bud dha was right, you have to bring a dif -
fer ent at ti tude and set of as sump tions to the act of read ing the Canon’s
mes sage.

For tu nately, the Pali Canon is not a text like the Bible, de mand ing to -
tal, un ques tion ing ac cep tance. It as sumes the au thor ity, not of your cre -
ator who has the right to tell you what and what not to be lieve, but of an
ex pert, some one who has found the way to to tal free dom and o� ers to
show how you can find that free dom your self.

The pri mary work ing hy poth e sis when test ing this ex pert’s teach ing is
that to tal free dom is pos si ble. Thus, con trary to post struc tural ist the ory,
you have to as sume that some ex pe ri ences are not em bed ded in struc -
tures of mean ing cre ated by hu man minds. This is not that diffi  cult an
as sump tion to make. Af ter all, there’s phys i cal pain. You don’t need to
run pain through an in ter pre tive struc ture in or der to ex pe ri ence it. You
first en coun tered it well be fore you knew any thing of signs or words.
How ever, the Bud dha noted that there are two pri mary re sponses to
pain–be wil der ment and a search for how to put an end to it (AN 6:63)–
and from these re sponses we tend to de velop sys tems of val ues and
mean ings that, be cause they are ig no rant, lead only to more men tal suf -
fer ing.

The sec ond work ing hy poth e sis in test ing the Bud dha’s rec om men da -
tions for end ing this su� er ing is this: that the ba sic pat tern un der ly ing
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any at tach ment to these op pres sive sys tems of val ues and mean ings is
con stant re gard less of cul ture. In other words, the way we cling to these
mean ings is the same re gard less of their con tent or our cul ture. Oth er -
wise, a path taught to al le vi ate su� er ing in In dia more than 2,500 years
ago would be ir rel e vant to our prob lem of su� er ing now. Again, the
com mon al ity of su� er ing is not a diffi  cult as sump tion to make, for the
Bud dha’s ba sic im age of how and why we su� er is the act of feed ing,
both phys i cally and men tally. This is some thing com mon to all be ings,
and not just hu man be ings liv ing in so cial struc tures. We all su� er from
the need to feed, re gard less of how the de tails of this need are shaped by
cul ture.

From these two as sump tions, we can see pre cisely what the Bud dha
asks us to test: his strat egy of feed ing the mind in new ways that give it
the strength to reach a di men sion where it no longer needs to feed. Part
of this strat egy is to adopt skill ful struc tures of value and mean ing–
called ap pro pri ate at ten tion and right view–that fo cus on the prob lem of
su� er ing in a way that dis man tles at tach ment to un skill ful struc tures
and, ul ti mately, even to them selves. This way they dis man tle all at tach -
ment (AN 10:93), lead ing to a di� er ent type of ex pe ri ence be yond the
need to feed, and be yond in ter pre ta tion: un bind ing, to tal free dom from
any and all con di tions.

This claim means that the texts de rive their mean ing and value from
how help ful they are in ac com plish ing this free dom. Be cause they them -
selves can not pro vide this lib er a tion for you, but only point out the tech -
niques and val ues that can lead there, the test of their va lid ity de pends
on your ac tu ally adopt ing their teach ings in your ac tions and then gaug -
ing the re sults. And be cause the goal to which they point, free dom from
su� er ing, is some thing you can po ten tially touch di rectly, the guar an tee
of their va lid ity lies ul ti mately in your own hon est ex pe ri ence.

At the same time, how ever, the texts do set some con di tions on what
counts as a valid test. Even though you’re not asked to ac cept with out
ques tion what ever the Pali texts say, if you’re in ter ested in putting an
end to su� er ing, you have to de velop within your self the qual i ties that
will make you a com pe tent judge of their mes sage.
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This will re quire en ergy, ded i ca tion, and time. And this, in turn, re -
quires a spe cial at ti tude to ward read ing the dis courses, ap proach ing
them with open ness and re spect. In other words, you ex per i ment to see
where you are taken by the work ing hy poth e sis that the monks who as -
sem bled them knew some thing of value and were ba si cally hon est in
their de sire to trans mit it to later gen er a tions, you in cluded. The texts
rec og nize that there can be er rors of trans mis sion (DN 16), so re spect
does not mean ac cept ing with out ques tion what ever the texts say. But it
does mean giv ing them the ben e fit of the doubt un til you can meet the
con di tions of a valid test and de ter mine what does and doesn’t ac tu ally
work in lead ing to true free dom.

A large part of the “some thing of value” trans mit ted in the Canon con -
sists of spe cific tac tics and tech niques for train ing the mind, but it also
con sists of more gen eral val ues and prin ci ples. This, as we have noted, is
one of the Udāna’s func tions: to present these val ues in an ap peal ing and
“sa vor ful” way. Yet the Canon treats even val ues and prin ci ples as ac -
tions–at ti tudes that in form a larger strat egy of prac tice–which means
that they, too, can be tested. Thus, as with all the texts in the Canon, the
act of read ing the Udāna is not meant as an end in and of it self, as an op -
por tu nity to en joy its as ton ish ing and hu mor ous sa vor. In stead, it’s
meant as a chal lenge for you to test whether the val ues it ex presses,
when adopted as work ing hy pothe ses, re ally do lead to the sin gu lar and
ul ti mate sa vor of the Dhamma (5:5): the sa vor of re lease.
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1 : Awak en ing

1:1 Awak en ing (1) (Bodhi Sutta)

I have heard that on one oc ca sion, the Blessed One was stay ing at
Uru velā on the bank of the Ner añ jarā River at the root of the Bodhi
tree–the tree of awak en ing–newly awak ened. And on that oc ca sion he
sat at the root of the Bodhi tree for seven days in one ses sion, sen si tive
to the bliss of re lease. Then, with the pass ing of seven days, af ter emerg -
ing from that con cen tra tion, in the first watch of the night, he gave close
at ten tion to de pen dent co-aris ing in for ward or der,1 thus:

When this is, that is.
From the aris ing of this comes the aris ing of that.
In other words:
From ig no rance as a req ui site con di tion come fab ri ca tions.
From fab ri ca tions as a req ui site con di tion comes con scious ness.
From con scious ness as a req ui site con di tion comes name-&-form.
From name-&-form as a req ui site con di tion come the six sense me -

dia.
From the six sense me dia as a req ui site con di tion comes con tact.
From con tact as a req ui site con di tion comes feel ing.
From feel ing as a req ui site con di tion comes crav ing.

From crav ing as a req ui site con di tion comes cling ing/sus te nance.2

From cling ing/sus te nance as a req ui site con di tion comes be com ing.
From be com ing as a req ui site con di tion comes birth.
From birth as a req ui site con di tion, then ag ing-&-death, sor row,

lamen ta tion, pain, dis tress, and de spair come into play. Such is the orig i -
na tion of this en tire mass of su� er ing & stress.3
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Then, on re al iz ing the sig nifi  cance of that, the Blessed One on that
oc ca sion ex claimed:

As phe nom ena grow clear
to the brah man–ar dent, in jhāna–
his doubts all van ish
when he dis cerns
a phe nom e non with its cause.

N o t e s

1. In the par al lel pas sage at Mv.I.1.2, the Bud dha gives at ten tion to de pen -
dent co-aris ing in both for ward and re verse or der.

2. This hy brid word–cling ing/sus te nance–is a trans la tion of the Pali term
up ādāna. Up ādāna has a hy brid mean ing be cause it is used to cover two sides
of a phys i cal process metaphor i cally ap plied to the mind: the act of cling ing
whereby a fire takes sus te nance from a piece of fuel, to gether with the sus te -
nance o� ered by the fuel. On the level of the mind, up ādāna de notes both the
act of cling ing and the ob ject clung to, which to gether give sus te nance to the
process of be com ing and its at ten dant fac tors lead ing to su� er ing and stress.
For more on this im age and its im pli ca tions for the prac tice, see The Mind Like

Fire Un bound.

3. No tice that de pen dent co-aris ing (paṭicca samup pāda) is ex pressed in
terms of pro cesses–of events and ac tions–with out ref er ence to a frame work
con tain ing those pro cesses. In other words, it doesn’t men tion the ex is tence or
non-ex is tence of agents do ing the ac tions, or of a frame work in time and space
in which these pro cesses hap pen. Thus it makes pos si ble a way of un der stand -
ing the causes of su� er ing and stress with out ref er ence to the ex is tence or
non-ex is tence of an “I” or an “other” re spon si ble for those events. In stead, the
events are viewed sim ply as events in the con text of the process–a way of
view ing that makes it pos si ble to aban don cling ing for any of these events, so
as to bring su� er ing to an end. Even the idea of an “I” or an “other” is seen sim -
ply as part of the process (un der the fac tors of fab ri ca tion and the sub-fac tor of
at ten tion un der “name” in name-and-form). This is what makes pos si ble the
aban don ing of any at tach ment to the con ceit “I am,” as men tioned in Ud 2:1,
4:1, 6:6, and 7:1. In this way, the treat ment of de pen dent co-aris ing in the
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first three udā nas, while terse, ac tu ally sets the stage for un der stand ing some
of the more para dox i cal teach ings that ap pear later in the col lec tion.

For a dis cus sion of de pen dent co-aris ing in gen eral, see The Shape of Suff er -

ing. For fur ther dis cus sion of its role in fram ing and aban don ing thoughts of “I
am,” see Skill in Ques tions, chap ters 3 and 8.

1:2 Awak en ing (2) (Bodhi Sutta)

I have heard that on one oc ca sion, the Blessed One was stay ing at
Uru velā on the bank of the Ner añ jarā River at the root of the Bodhi
tree–the tree of awak en ing–newly awak ened. And on that oc ca sion he
sat at the root of the Bodhi tree for seven days in one ses sion, sen si tive
to the bliss of re lease. Then, with the pass ing of seven days, af ter emerg -
ing from that con cen tra tion, in the sec ond watch of the night, he gave
close at ten tion to de pen dent co-aris ing in re verse or der,1 thus:

When this isn’t, that isn’t.
From the ces sa tion of this comes the ces sa tion of that.
In other words:
From the ces sa tion of ig no rance comes the ces sa tion of fab ri ca tions.
From the ces sa tion of fab ri ca tions comes the ces sa tion of con scious -

ness.
From the ces sa tion of con scious ness comes the ces sa tion of name-&-

form.
From the ces sa tion of name-&-form comes the ces sa tion of the six

sense me dia.
From the ces sa tion of the six sense me dia comes the ces sa tion of con -

tact.
From the ces sa tion of con tact comes the ces sa tion of feel ing.
From the ces sa tion of feel ing comes the ces sa tion of crav ing.
From the ces sa tion of crav ing comes the ces sa tion of cling ing/sus te -

nance.
From the ces sa tion of cling ing/sus te nance comes the ces sa tion of be -

com ing.
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From the ces sa tion of be com ing comes the ces sa tion of birth.
From the ces sa tion of birth, then ag ing-&-death, sor row, lamen ta -

tion, pain, dis tress, and de spair all cease. Such is the ces sa tion of this en -
tire mass of su� er ing & stress.

Then, on re al iz ing the sig nifi  cance of that, the Blessed One on that
oc ca sion ex claimed:

As phe nom ena grow clear
to the brah man–ar dent, in jhāna–
his doubts all van ish
when he pen e trates the end ing
of req ui site con di tions.

N o t e

1. In the par al lel pas sage at Mv.I.1.4, the Bud dha gives at ten tion to de pen -
dent co-aris ing in both for ward and re verse or der.

1:3 Awak en ing (3) (Bodhi Sutta)

I have heard that on one oc ca sion, the Blessed One was stay ing at
Uru velā on the bank of the Ner añ jarā River at the root of the Bodhi
tree–the tree of awak en ing–newly awak ened. And on that oc ca sion he
sat at the root of the Bodhi tree for seven days in one ses sion, sen si tive
to the bliss of re lease. Then, with the pass ing of seven days, af ter emerg -
ing from that con cen tra tion, in the third watch of the night, he gave close
at ten tion to de pen dent co-aris ing in for ward and re verse or der, thus:

When this is, that is.
From the aris ing of this comes the aris ing of that.
When this isn’t, that isn’t.
From the ces sa tion of this comes the ces sa tion of that.
In other words:
From ig no rance as a req ui site con di tion come fab ri ca tions.
From fab ri ca tions as a req ui site con di tion comes con scious ness.
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From con scious ness as a req ui site con di tion comes name-&-form.
From name-&-form as a req ui site con di tion come the six sense me -

dia.
From the six sense me dia as a req ui site con di tion comes con tact.
From con tact as a req ui site con di tion comes feel ing.
From feel ing as a req ui site con di tion comes crav ing.
From crav ing as a req ui site con di tion comes cling ing/sus te nance.
From cling ing/sus te nance as a req ui site con di tion comes be com ing.
From be com ing as a req ui site con di tion comes birth.
From birth as a req ui site con di tion, then ag ing-&-death, sor row,

lamen ta tion, pain, dis tress, and de spair come into play. Such is the orig i -
na tion of this en tire mass of su� er ing & stress.

Now from the re main der less fad ing and ces sa tion of that very ig no -
rance comes the ces sa tion of fab ri ca tions. From the ces sa tion of fab ri ca -
tions comes the ces sa tion of con scious ness. From the ces sa tion of con -
scious ness comes the ces sa tion of name-&-form. From the ces sa tion of
name-&-form comes the ces sa tion of the six sense me dia. From the ces -
sa tion of the six sense me dia comes the ces sa tion of con tact. From the
ces sa tion of con tact comes the ces sa tion of feel ing. From the ces sa tion of
feel ing comes the ces sa tion of crav ing. From the ces sa tion of crav ing
comes the ces sa tion of cling ing/ sus te nance. From the ces sa tion of cling -
ing/sus te nance comes the ces sa tion of be com ing. From the ces sa tion of
be com ing comes the ces sa tion of birth. From the ces sa tion of birth, then
ag ing-&-death, sor row, lamen ta tion, pain, dis tress, and de spair all cease.
Such is the ces sa tion of this en tire mass of su� er ing & stress.

Then, on re al iz ing the sig nifi  cance of that, the Blessed One on that
oc ca sion ex claimed:

As phe nom ena grow clear
to the brah man–ar dent, in jhāna–
he stands,

rout ing Māra’s army,
as the sun,

il lu min ing the sky.1
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N o t e

1. This verse is an ex am ple of a “lamp”–a po etic fig ure in which one word,
such as an ad jec tive or a verb, func tions in two or more di� er ent clauses or
sen tences. The name of the fig ure comes from the im age of the di� er ent
clauses or sen tences “ra di at ing” from the one word. In this case the lamp-word
is “stands.” For other ex am ples of lamps, see Ud 5:3 and Ud 8:9.

1:4 Over bear ing (Huhuṅka Sutta)

I have heard that on one oc ca sion, the Blessed One was stay ing at
Uru velā on the bank of the Ner añ jarā River at the root of the Bodhi
tree–the tree of awak en ing–newly awak ened. And on that oc ca sion he
sat at the root of the Bodhi tree for seven days in one ses sion, sen si tive
to the bliss of re lease. At the end of seven days, he emerged from that
con cen tra tion.

Then a cer tain over bear ing brah man went to the Blessed One and, on
ar rival, ex changed cour te ous greet ings with him. Af ter an ex change of
friendly greet ings & cour te sies, he stood to one side. As he was stand ing
there, he said to the Blessed One, “To what ex tent, Mas ter Go tama, is
one a brah man? And which are the qual i ties that make one a brah man?”

Then, on re al iz ing the sig nifi  cance of that, the Blessed One on that
oc ca sion ex claimed:

Any brah man
who has ban ished evil qual i ties,1

–not over bear ing,
not stained,
his mind con trolled–

gone to the end of wis dom,2

the holy life com pleted:3

Rightly would that brah man
speak the holy teach ing.

He has no swelling of pride4

any where in the world.
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N o t e s

1. This line con tains a word play on the words brāh maṇa and bāhita (ban -
ished)–the same word play used in Dhp 388 and Ud 1:5.

2. This line plays with the term vedanta, which can mean “end of wis dom,”
“end of the Vedas,” or “sup ple ment to the Vedas.” In the lat ter two cases, it
would be a term re fer ring to a brah man-by-birth who has stud ied all the Vedas
and their sup ple ments, but the Bud dha is ob vi ously giv ing this term a di� er ent
mean ing here.

3. Here and two lines down, the word “holy” trans lates brahma.

4. See Sn 4:10 and Sn 4:14.

1:5 Brah mans (Brāh maṇa Sutta)

I have heard that on one oc ca sion the Blessed One was stay ing near
Sā vatthī at Jeta’s Grove, Anāthapiṇḍika’s monastery. And on that oc ca -
sion Ven. Sāriputta, Ven. Mahā Mog galāna, Ven. Mahā Kas s apa, Ven.
Mahā Kac cāna, Ven. Mahā Koṭṭhita, Ven. Mahā Kap pina, Ven. Mahā
Cunda, Ven. Anu rud dha, Ven. Re vata, and Ven. Nanda1 went to the
Blessed One. The Blessed One saw them com ing from afar and, on see -
ing them, ad dressed the monks, “Monks, those are brah mans who are
com ing. Monks, those are brah mans who are com ing.”

When this was said, a cer tain monk who was a brah man by birth said
to the Blessed One, “To what ex tent, lord, is one a brah man? And which
are the qual i ties that make one a brah man?”

Then, on re al iz ing the sig nifi  cance of that, the Blessed One on that
oc ca sion ex claimed:

Hav ing ban ished evil qual i ties,2

those who go about ever mind ful,
awak ened, their fet ters ended:

They, in the world,
are truly brah mans.

N o t e s
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1. This trans la tion fol lows the Thai and Burmese ver sions of this pas sage.
The Sri Lankan ver sion re places Ven. Nanda in this list with Ven. Ānanda; the
PTS ver sion re places him with Ven. De va datta and Ven. Ānanda. These lat ter
two read ings would ap pear to be mis taken, as the Bud dha in this sutta de fines
“brah man” as one whose fet ters are ended–i.e., an ara hant–whereas Ven.
Ānanda be came an ara hant only af ter the Bud dha’s pass ing; De va datta, af ter
hav ing caused a split in the Saṅgha to ward the end of the Bud dha’s life, fell into
hell.

2. This line con tains a word play on the words brāh maṇa and bāhita (ban -
ished)–the same word play used in Dhp 388 and Ud 1:4.

1:6 Mahā Kas s apa (Kas s apa Sutta)

I have heard that on one oc ca sion the Blessed One was stay ing near
Rā ja gaha at the Bam boo Grove, the Squir rels’ Sanc tu ary. And on that oc -
ca sion Ven. Mahā Kas s apa was stay ing at the Pip phali Cave, affl icted, in
pain, & se ri ously ill. Then, at a later time, he re cov ered from his ill ness.
When he had re cov ered from the ill ness, the thought oc curred to him:
“What if I were to go into Rā ja gaha for alms?”

Now on that oc ca sion 500 de vatās were in a state of ea ger ness for the
chance to give alms to Ven. Mahā Kas s apa. But Ven. Mahā Kas s apa,
turn ing down those 500 de vatās, early in the morn ing ad justed his un der
robe1 and–car ry ing his bowl & robes–went into Rā ja gaha for alms along
the streets of the poor, the streets of the in di gent, the streets of the
weavers. The Blessed One saw that Ven. Mahā Kas s apa had gone into
Rā ja gaha for alms along the streets of the poor, the streets of the in di -
gent, the streets of the weavers.

Then, on re al iz ing the sig nifi  cance of that, the Blessed One on that
oc ca sion ex claimed:

Sup port ing no oth ers,
un known,2

tamed, es tab lished
in what is es sen tial,
effl u ents ended,
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anger dis gorged:
He’s what I call
a brah man.

N o t e s

1. Ac cord ing to the pro to cols given in Cv.VIII, a monk leav ing a monastery
in the wilder ness with the pur pose of go ing for alms would wear just his un der
robe, while car ry ing his up per and outer robes folded over his shoul der or up -
per back. On ap proach ing an in hab ited area he would stop and make sure that
his un der robe was neatly ar ranged: cov er ing the area from above his navel to
be low his knees, and hang ing down evenly in front and be hind. Then he would
put on his up per and outer robe, ar ranged so that the up per robe was a lin ing
for the outer robe. If he was wear ing san dals, he would take them o� and place
them in a small cloth bag. Only then would he en ter the in hab ited area for
alms.

2. There is an al lit er a tive play of words here on anañña (no oth ers) and
aññāta (un known).

1:7 Aja (Aja Sutta)

I have heard that on one oc ca sion the Blessed One was stay ing near
Pāva at the Ajakalā paka [Herd-of-Goats] shrine, the dwelling of the
Ajakalā paka spirit. And on that oc ca sion, in the pitch-black dark ness of
the night, the Blessed One was sit ting in the open air, and the rain was
fall ing in scat tered drops.

Then the Ajakalā paka spirit–want ing to cause fear, ter ror, & hor rip i -
la tion in the Blessed One–went to him and, on ar rival, not far from him,
three times made a com mo tion & pan de mo nium: “Com mo tion & pan -
de mo nium! Com mo tion & pan de mo nium! Com mo tion & pan de mo -
nium!–That’s a gob lin for you, con tem pla tive!”

Then, on re al iz ing the sig nifi  cance of that, the Blessed One on that
oc ca sion ex claimed:

When,
with re gard to his own qual i ties,1
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a brah man is one
who has gone be yond,
he tran scends this gob lin
and his pan de mo nium.

N o t e

1. Dham mas. This is ap par ently a ref er ence to skill ful and un skill ful men tal
qual i ties–which would mean that this sutta sides with the pas sages in the
Canon cat e go riz ing un bind ing not as a dhamma, but as the tran scend ing of all
dham mas. (The sut tas in gen eral are in con sis tent on this point. Iti 90, among
oth ers, states clearly that un bind ing counts as a dhamma. AN 10:58, on the
other hand, calls un bind ing the end ing of all dham mas. Sn 5:6 calls the at tain -
ment of the goal the tran scend ing of all dham mas, just as Sn 4:6 and Sn 4:10
state that the ara hant has tran scended dis pas sion, said to be the high est
dhamma. MN 22, in the fa mous sim ile of the raft, states that all dham mas are
aban doned at the end of the path.)

1:8 Saṅgā maji (Saṅgā maji Sutta)

I have heard that on one oc ca sion the Blessed One was stay ing near
Sā vatthī at Jeta’s Grove, Anāthapiṇḍika’s monastery. And on that oc ca -
sion Ven. Saṅgā maji had ar rived in Sā vatthī to see the Blessed One. His
for mer wife heard, “Mas ter Saṅgā maji, they say, has ar rived in Sā vatthī.”
Tak ing her small child, she went to Jeta’s Grove. On that oc ca sion Ven.
Saṅgā maji was sit ting at the root of a tree for the day’s abid ing. His for -
mer wife went to him and, on ar rival, said to him, “Look af ter me, con -
tem pla tive–(a woman) with a lit tle son.” When this was said, Ven.
Saṅgā maji re mained silent. A sec ond time… A third time, his for mer
wife said to him, “Look af ter me, con tem pla tive–(a woman) with a lit tle
son.” A third time, Ven. Saṅgā maji re mained silent.

Then his for mer wife, tak ing the baby and leav ing him in front of Ven.
Saṅgā maji, went away, say ing, “That’s your son, con tem pla tive. Look af -
ter him.”
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Then Ven. Saṅgā maji nei ther looked at the child nor spoke to him.
His wife, af ter go ing not far away, was look ing back and saw Ven. Saṅgā -
maji nei ther look ing at the child nor speak ing to him. On see ing this, the
thought oc curred to her, “The con tem pla tive doesn’t even care about his
son.” Re turn ing from there and tak ing the child, she left.

The Blessed One–with his di vine eye, pu ri fied and sur pass ing the hu -
man–saw Ven. Saṅgā maji’s for mer wife mis be hav ing in that way.

Then, on re al iz ing the sig nifi  cance of that, the Blessed One on that
oc ca sion ex claimed:

At her com ing,
he didn’t de light;

at her leav ing,
he didn’t grieve.

A vic tor in bat tle, freed from the tie:1

He’s what I call
a brah man.

N o t e

1. This line is a dou ble word play on Saṅgā maji’s name. Lit er ally, it means a
vic tor in bat tle–a com pound of saṅgāma (bat tle) and -ji (vic tor)–but the Bud -
dha also ex tracts from the first mem ber of the com pound the word saṅgā,

which means “from the tie.” Strictly speak ing, saṅgāma and saṅgā are not re -
lated to each other. The abil ity to en gage in word play us ing un re lated words
like this was con sid ered a sign of in tel li gence and wit.

See also: Dhp 345—346

1:9 As cetics (Jaṭila Sutta)

I have heard that on one oc ca sion the Blessed One was stay ing near
Gayā at Gayā Head. And on that oc ca sion, many as cetics–on the cold
win ter nights of the “Be tween-the-Eights,”1 when the snow was fall ing in
Gayā–jumped up in the wa ter, jumped down in the wa ter, did a jump ing-



41

up-&-down in the wa ter, poured (wa ter over them selves), and per -
formed the fire sac ri fice, (think ing,) “Through this there is pu rity.”

The Blessed One saw those many as cetics–on the cold win ter nights
of the “Be tween-the-Eights,” when the snow was fall ing in Gayā–jump -
ing up in the wa ter, jump ing down in the wa ter, do ing a jump ing-up-&-
down in the wa ter, pour ing (wa ter over them selves), and per form ing the
fire sac ri fice, (think ing,) “Through this there is pu rity.”

Then, on re al iz ing the sig nifi  cance of that, the Blessed One on that
oc ca sion ex claimed:

Not by wa ter is one clean,
though many peo ple are bathing here.
Who ever has truth
& rec ti tude:

He’s a clean one;
he, a brah man.2

N o t e s

1. The “Eights” are the wan ing half-moon days (each on the eighth day of
the wan ing cy cle) af ter three of the full moons in the cold sea son. These are the
dates of brah man i cal cer e monies for mak ing merit for the dead. The pe riod be -
tween the first and last of these dates–the “Be tween-the-Eights”–is re garded in
north ern In dia as the cold est part of the year. See AN 3:35.

2. The last half of this verse is iden ti cal with the last half of Dhp 393.

1:10 Bāhiya (Bāhiya Sutta)

I have heard that on one oc ca sion the Blessed One was stay ing near
Sā vatthī at Jeta’s Grove, Anāthapiṇḍika’s monastery. And on that oc ca -
sion Bāhiya of the Bark-cloth was liv ing in Sup pāraka by the seashore.
He was wor shipped, revered, hon ored, ven er ated, and given homage–a
re cip i ent of robes, alms food, lodg ings, & medic i nal req ui sites for the
sick. Then, when he was alone in seclu sion, this line of think ing ap peared
to his aware ness: “Now, of those who in this world are ara hants or have
en tered the path of ara hantship, am I one?”
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Then a de vatā who had once been a blood rel a tive of Bāhiya of the
Bark-cloth–com pas sion ate, de sir ing his wel fare, know ing with her own
aware ness the line of think ing that had arisen in his aware ness–went to
him and on ar rival said to him, “You, Bāhiya, are nei ther an ara hant nor
have you en tered the path of ara hantship. You don’t even have the prac -
tice whereby you would be come an ara hant or en ter the path of ara -
hantship.”

“Then who, in this world with its devas, are ara hants or have en tered
the path to ara hantship?”

“Bāhiya, there is a city in the north ern coun try named Sā vatthī. There
the Blessed One–an ara hant, rightly self-awak ened–is liv ing now. He
truly is an ara hant and teaches the Dhamma lead ing to ara hantship.”

Then Bāhiya, deeply chas tened by the de vatā, left Sup pāraka right
then and, in the space of one night,1 went all the way to where the
Blessed One was stay ing near Sā vatthī at Jeta’s Grove, Anāthapiṇḍika’s
monastery. Now on that oc ca sion, a large num ber of monks were do ing
walk ing med i ta tion in the open air. He went to them and, on ar rival,
said, “Where, ven er a ble sirs, is the Blessed One–the ara hant, rightly
self-awak ened–now stay ing? We want to see that Blessed One–the ara -
hant, rightly self-awak ened.”

“The Blessed One has gone into town for alms.”
Then Bāhiya, hur riedly leav ing Jeta’s Grove and en ter ing Sā vatthī, saw

the Blessed One go ing for alms in Sā vatthī–serene & in spir ing serene
con fi dence, calm ing, his senses at peace, his mind at peace, hav ing at -
tained the ut most tran quil ity & poise, tamed, guarded, his senses re -
strained, a Great One (nāga). See ing him, he ap proached the Blessed
One and, on reach ing him, threw him self down, with his head at the
Blessed One’s feet, and said, “Teach me the Dhamma, O Blessed One!
Teach me the Dhamma, O One-Well-Gone, that will be for my long-
term wel fare & bliss.”

When this was said, the Blessed One said to him, “This is not the
time, Bāhiya. We have en tered the town for alms.”

A sec ond time, Bāhiya said to the Blessed One, “But it is hard to know
for sure what dan gers there may be for the Blessed One’s life, or what
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dan gers there may be for mine. Teach me the Dhamma, O Blessed One!
Teach me the Dhamma, O One-Well-Gone, that will be for my long-
term wel fare & bliss.”

A sec ond time, the Blessed One said to him, “This is not the time,
Bāhiya. We have en tered the town for alms.”

A third time, Bāhiya said to the Blessed One, “But it is hard to know
for sure what dan gers there may be for the Blessed One’s life, or what
dan gers there may be for mine. Teach me the Dhamma, O Blessed One!
Teach me the Dhamma, O One-Well-Gone, that will be for my long-
term wel fare & bliss.”

“Then, Bāhiya, you should train your self thus: In ref er ence to the
seen, there will be only the seen. In ref er ence to the heard, only the
heard. In ref er ence to the sensed, only the sensed. In ref er ence to the
cog nized, only the cog nized. That is how you should train your self.
When for you there will be only the seen in ref er ence to the seen, only
the heard in ref er ence to the heard, only the sensed in ref er ence to the
sensed, only the cog nized in ref er ence to the cog nized, then, Bāhiya,
there is no you in con nec tion with that. When there is no you in con nec -
tion with that, there is no you there. When there is no you there, you are
nei ther here nor yon der nor be tween the two. This, just this, is the end
of stress.”2

Through hear ing this brief ex pla na tion of the Dhamma from the
Blessed One, the mind of Bāhiya of the Bark-cloth right then and there
was re leased from effl u ents through lack of cling ing/sus te nance. Hav ing
ex horted Bāhiya of the Bark-cloth with this brief ex pla na tion of the
Dhamma, the Blessed One left.

Now, not long af ter the Blessed One’s de par ture, Bāhiya was at tacked
& killed by a cow with a young calf. Then the Blessed One, hav ing gone
for alms in Sā vatthī, af ter the meal, re turn ing from his alms round with a
large num ber of monks, saw that Bāhiya had died. On see ing him, he
said to the monks, “Take Bāhiya’s body, monks, and, plac ing it on a lit ter
and car ry ing it away, cre mate it and build him a memo rial. Your com -
pan ion in the holy life has died.”



44

Re spond ing, “As you say, lord,” to the Blessed One, the monks–plac -
ing Bāhiya’s body on a lit ter, car ry ing it away, cre mat ing it, and build ing
him a memo rial–went to the Blessed One. On ar rival, hav ing bowed
down to him, sat to one side. As they were sit ting there, they said to
him, “Bāhiya’s body has been cre mated, lord, and his memo rial has been
built. What is his des ti na tion? What is his fu ture state?”

“Monks, Bāhiya of the Bark-cloth was wise. He prac ticed the Dhamma
in ac cor dance with the Dhamma and did not pester me with is sues re -
lated to the Dhamma. Bāhiya of the Bark-cloth, monks, is to tally un -
bound.”

Then, on re al iz ing the sig nifi  cance of that, the Blessed One on that
oc ca sion ex claimed:

Where wa ter, earth,
fire, & wind
have no foot ing:
There the stars don’t shine,

the sun isn’t vis i ble.
There the moon doesn’t ap pear.
There dark ness is not found.
And when a sage,

a brah man through sagac ity,
has re al ized [this] for him self,

then from form & form less,
from bliss & pain,

he is freed.

N o t e s

1. Eka-ratti-parivāsena: This phrase can also mean, “tak ing one-night so -
journs” (i.e., rest ing no more than one night in any one spot); or “with a one-
night so journ.” The Com men tary prefers the mean ing used in the trans la tion,
not ing that the dis tance be tween Sup pāraka and Sā vatthī amounts to 120
leagues, or ap prox i mately 1,200 miles. In its ver sion of Bāhiya’s story, Bāhiya
had no med i ta tive at tain ments at all, and so the mirac u lous speed of his jour -
ney had to be at trib uted ei ther to the power of the deva or the power of the
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Bud dha. How ever, he may ac tu ally have had strong pow ers of con cen tra tion
with some at ten dant psy chic pow ers of his own.

2. For a dis cus sion of these in struc tions, see the ar ti cle, “Food for Awak en -
ing: The Role of Ap pro pri ate At ten tion.”



46

2 : Muc calinda

2:1 Muc calinda (Muc calinda Sutta)

I have heard that on one oc ca sion, the Blessed One was stay ing at
Uru velā on the bank of the Ner añ jarā River at the root of the Muc calinda
tree, newly awak ened. And on that oc ca sion he sat for seven days in one
ses sion, sen si tive to the bliss of re lease.

And on that oc ca sion a great, out-of-sea son storm-cloud rose up, with
seven days of rainy weather, cold winds, & in tense dark ness. Then Muc -
calinda the nāga king–leav ing his dwelling place and en cir cling the
Blessed One’s body seven times with his coils–stood with his great hood
spread over the Blessed One, (think ing,) “Don’t let the Blessed One be
dis turbed by cold. Don’t let the Blessed One be dis turbed by heat. Don’t
let the Blessed One be dis turbed by the touch of flies, mos qui toes, wind,
sun, & creep ing things.”

Then, with the pass ing of seven days, the Blessed One emerged from
that con cen tra tion. Muc calinda the nāga king, re al iz ing that the sky had
cleared and was free of clouds, un rav eled his coils from the body of the
Blessed One, dropped his own ap pear ance and, as sum ing the ap pear ance
of a young man, stood in front of the Blessed One with hands be fore his
heart, pay ing homage.

Then, on re al iz ing the sig nifi  cance of that, the Blessed One on that
oc ca sion ex claimed:

Bliss ful is soli tude
for one who’s con tent,

who has heard the Dhamma,
who sees.

Bliss ful is non-affl ic tion
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with re gard for the world,
re straint for liv ing be ings.

Bliss ful is dis pas sion
with re gard for the world,

the over com ing of sen su al ity.

But the sub du ing of the con ceit “I am”1–

That is truly
the ul ti mate bliss.

N o t e

1. See Ud 1:1, note 3.

2:2 Kings (Rājā Sutta)

I have heard that on one oc ca sion the Blessed One was stay ing near
Sā vatthī at Jeta’s Grove, Anāthapiṇḍika’s monastery. And on that oc ca -
sion a large num ber of monks, af ter the meal, on re turn ing from their
alms round, were sit ting gath ered to gether in the as sem bly hall when
this dis cus sion arose: “Friends, which of these two kings has greater
wealth, greater pos ses sions, the greater trea sury, the larger realm, the
greater stock of rid ing an i mals, the greater army, greater power, greater
might: King Seniya Bim bisāra of Ma g a dha or King Pase nadi of Kos ala?”
And this dis cus sion came to no con clu sion.

Then the Blessed One, emerg ing from his seclu sion in the late af ter -
noon, went to the as sem bly hall and, on ar rival, sat down on a seat laid
out. Seated, he ad dressed the monks: “For what topic are you sit ting to -
gether here? And what was the dis cus sion that came to no con clu sion?”

“Just now, lord, af ter the meal, on re turn ing from our alms round, we
were sit ting gath ered here at the as sem bly hall when this dis cus sion
arose: ‘Friends, which of these two kings has greater wealth, greater pos -
ses sions, the greater trea sury, the larger realm, the greater stock of rid ing
an i mals, the greater army, greater power, greater might: King Seniya
Bim bisāra of Ma g a dha or King Pase nadi of Kos ala?’ This was the dis cus -
sion that had come to no con clu sion when the Blessed One ar rived.”
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“It isn’t proper, monks, that sons of good fam i lies, on hav ing gone
forth out of faith from home to the home less life, should talk on such a
topic. When you have gath ered you have two du ties: ei ther Dhamma-

talk or no ble si lence.”1

Then, on re al iz ing the sig nifi  cance of that, the Blessed One on that
oc ca sion ex claimed:

Any sen sual bliss in the world,
any heav enly bliss,

isn’t worth one six teenth-six teenth
of the bliss of the end ing of crav ing.

N o t e

1. SN 21:1 equates no ble si lence with the sec ond jhāna. This ap par ently re -

lates to the fact that di rected thought and eval u a tion, which MN 44 iden ti fies

as ver bal fab ri ca tions, are aban doned when go ing from the first jhāna into the

sec ond.

2:3 The Stick (Daṇḍa Sutta)

I have heard that on one oc ca sion the Blessed One was stay ing near
Sā vatthī at Jeta’s Grove, Anāthapiṇḍika’s monastery. And on that oc ca -
sion, a large num ber of boys on the road be tween Sā vatthī & Jeta’s Grove
were hit ting a snake with a stick. Then early in the morn ing the Blessed
One ad justed his un der robe and–car ry ing his bowl & robes–went into
Sā vatthī for alms. He saw the large num ber of boys on the road be tween
Sā vatthī & Jeta’s Grove hit ting the snake with a stick.

Then, on re al iz ing the sig nifi  cance of that, the Blessed One on that
oc ca sion ex claimed:

Who ever hits with a stick
be ings de sir ing ease,
when he him self is look ing for ease,
will meet with no ease af ter death.

Who ever doesn’t hit with a stick
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be ings de sir ing ease,
when he him self is look ing for ease,

will meet with ease af ter death.1

N o t e

1. These verses are iden ti cal with Dhp 131—132.

2:4 Ven er a tion (Sakkāra Sutta)

I have heard that on one oc ca sion the Blessed One was stay ing near
Sā vatthī at Jeta’s Grove, Anāthapiṇḍika’s monastery. And on that oc ca -
sion the Blessed One was wor shipped, revered, hon ored, ven er ated, and
given homage–a re cip i ent of robes, alms food, lodg ings, & medic i nal
req ui sites for the sick. The com mu nity of monks was also wor shipped,
revered, hon ored, ven er ated, and given homage–a re cip i ent of robes,
alms food, lodg ings, & medic i nal req ui sites for the sick. But the wan der -
ers of other sects were not wor shipped, revered, hon ored, ven er ated, or
given homage; nor were they re cip i ents of robes, alms food, lodg ings, or
medic i nal req ui sites for the sick. So the wan der ers of other sects, un able
to stand the ven er a tion given to the Blessed One and the com mu nity of
monks, on see ing monks in vil lage or wilder ness, would in sult, re vile, ir -
ri tate, & ha rass them with dis cour te ous, abu sive lan guage.

Then a large num ber of monks went to the Blessed One and, on ar -
rival, hav ing bowed down to him, sat to one side. As they were sit ting
there, they said to him, “At present the Blessed One is wor shipped,
revered, hon ored, ven er ated, and given homage–a re cip i ent of robes,
alms food, lodg ings, & medic i nal req ui sites for the sick. The com mu nity
of monks is also wor shipped, revered, hon ored, ven er ated, and given
homage–a re cip i ent of robes, alms food, lodg ings, & medic i nal req ui -
sites for the sick. But the wan der ers of other sects are not wor shipped,
revered, hon ored, ven er ated, or given homage; nor are they re cip i ents of
robes, alms food, lodg ings, or medic i nal req ui sites for the sick. So the
wan der ers of other sects, un able to stand the ven er a tion given to the
Blessed One and the com mu nity of monks, on see ing monks in vil lage or
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wilder ness, in sult, re vile, ir ri tate, & ha rass them with dis cour te ous, abu -
sive lan guage.”

Then, on re al iz ing the sig nifi  cance of that, the Blessed One on that
oc ca sion ex claimed:

When in con tact with plea sure or pain
in vil lage or wilder ness,

don’t take it as yours or as oth ers’.
Con tacts make con tact

de pen dent on a sense of ac qui si tion.
Where there’s no sense of ac qui si tion,

con tacts would make con tact
with what?

See also: DN 21; MN 28

2:5 The Lay Fol lower (Up āsaka Sutta)

I have heard that on one oc ca sion the Blessed One was stay ing near
Sā vatthī at Jeta’s Grove, Anāthapiṇḍika’s monastery. And on that oc ca -
sion a cer tain lay fol lower from Ic chā naṅ galaka had ar rived in Sā vatthī
on some busi ness a� airs. Hav ing set tled his a� airs in Sā vatthī, he went
to the Blessed One and, on ar rival, hav ing bowed down to him, sat to
one side. As he was sit ting there, the Blessed One said to him, “At long
last you have man aged to come here.”

“For a long time, lord, have I wanted to come see the Blessed One, but
be ing in volved in one busi ness a� air af ter an other, I have not been able
to do so.”

Then, on re al iz ing the sig nifi  cance of that, the Blessed One on that
oc ca sion ex claimed:

How bliss ful it is, for one who has noth ing,
who has mas tered the Dhamma,
is learned.

See him su� er ing, one who has some thing,
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a per son bound in body
with peo ple.

See also: Dhp 200, 221, 396, 421

2:6 The Preg nant Woman (Gabb hinin Sutta)

I have heard that on one oc ca sion the Blessed One was stay ing near
Sā vatthī at Jeta’s Grove, Anāthapiṇḍika’s monastery. And on that oc ca -
sion the young wife of a cer tain wan derer was preg nant and on the verge
of de liv ery. So she said to the wan derer, “Go, brah man, get some oil for
my de liv ery.”

When this was said, the wan derer said to her, “But where can I get
any oil?”

A sec ond time, she said to him, “Go, brah man, get some oil for my
de liv ery.”

A sec ond time, he said to her, “But where can I get any oil?”

A third time, she said to him, “Go, brah man get some oil for my de liv -
ery.”

Now on that oc ca sion at the store house of King Pase nadi Kos ala con -
tem pla tives & brah mans were be ing given as much oil or ghee as they
needed to drink, but not to take away. So the thought oc curred to the
wan derer, “At present at the store house of King Pase nadi Kos ala con tem -
pla tives & brah mans are be ing given as much oil or ghee as they need to
drink, but not to take away. Sup pose, hav ing gone there, I were to drink
as much oil as I need and, on re turn ing home, vom it ing it up, were to
give it to use at this de liv ery?”

So, hav ing gone to the store house of King Pase nadi Kos ala, he drank
as much oil as he needed but, on re turn ing home, was un able to bring it
up or pass it down. So he rolled back & forth, su� er ing from fierce pains,
sharp & se vere. Then early in the morn ing the Blessed One ad justed his
un der robe and–car ry ing his bowl & robes–went into Sā vatthī for alms.
He saw the wan derer rolling back & forth, su� er ing from fierce pains,
sharp & se vere.
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Then, on re al iz ing the sig nifi  cance of that, the Blessed One on that
oc ca sion ex claimed:

How bliss ful it is, for one who has noth ing.
At tain ers-of-wis dom
are peo ple with noth ing.

See him su� er ing, one who has some thing,
a per son bound in mind
with peo ple.

2:7 The Only Son (Eka putta Sutta)

I have heard that on one oc ca sion the Blessed One was stay ing near
Sā vatthī at Jeta’s Grove, Anāthapiṇḍika’s monastery. And on that oc ca -
sion the dear and beloved only son of a cer tain lay fol lower had died. So
a large num ber of lay fol low ers–their clothes wet, their hair wet–went to
the Blessed One in the mid dle of the day and, on ar rival, hav ing bowed
down to him, sat to one side. As they were sit ting there the Blessed One
said to them: “Why have you come here–your clothes wet, your hair
wet–in the mid dle of the day?”

When this was said, the lay fol lower said to the Blessed One, “My
dear and beloved only son, lord, has died. This is why we have come
here–our clothes wet, our hair wet–in the mid dle of the day.”

Then, on re al iz ing the sig nifi  cance of that, the Blessed One on that
oc ca sion ex claimed:

Tied down by the al lure

of what seems dear,1

hosts of devas, most hu man be ings,
worn out with mis ery,
fall un der the sway
of the King of Death.
But those who, day & night,
heed fully aban don
what seems dear,
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dig up mis ery
by the root–

Death’s bait
so hard
to over come.

N o t e

1. Fol low ing the read ing, pi yarū passāda-gad dhitāse in the Thai, Burmese,

and BJT edi tions. The Sri Lankan edi tion avail able from the Jour nal of Bud dhist

Ethics has, pi yarūpa-sā tarūpa-gad dhitā ye: “Those tied down by what seems

dear & what seems agree able”; the PTS edi tion, pi yarūpāsāta-gad dhitā ve:

“Truly tied down by what seems dear & what is dis agree able.” The par al lel pas -

sage in the Udā navarga (5.10) has, pri yarūpa-sāta-grathitā: “Tied down by

what seems dear and is agree able.”

See also: MN 87, SN 42:11, Ud 2:8, Ud 8:8

2:8 Sup pavāsā (Sup pavāsā Sutta)

I have heard that on one oc ca sion the Blessed One was stay ing near
Kuṇḍiya in the Kuṇḍiṭṭhāna for est. And on that oc ca sion Sup pavāsā the
Koliyan-daugh ter had been seven years preg nant and seven days in diffi  -
cult la bor. She–touched by fierce, sharp pains–en dured them with three
thoughts: “How rightly self-awak ened is the Blessed One who, aban don -
ing this sort of su� er ing, teaches the Dhamma! How well-prac ticed is
the com mu nity of the Blessed One’s dis ci ples who prac tice, aban don ing
this sort of su� er ing! How truly bliss ful is un bind ing, where this sort of
pain is not found!”

Then Sup pavāsā said to her hus band, “Come, young mas ter. Go to the
Blessed One and, on ar rival, show ing rev er ence with your head to his
feet in my name, ask whether he is free from ill ness & affl ic tion, is care -
free, strong, & liv ing in com fort, say ing: ‘Sup pavāsā the Koliyan-daugh -
ter, lord, shows rev er ence with her head to your feet and asks whether
you are free from ill ness & affl ic tion, are care free, strong, & liv ing in
com fort.’ And say this: ‘Sup pavāsā has been seven years preg nant and
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seven days in diffi  cult la bor. She–touched by fierce, sharp pains–en dures
them with three thoughts: “How rightly self-awak ened is the Blessed
One who, aban don ing this sort of su� er ing, teaches the Dhamma! How
well-prac ticed is the com mu nity of the Blessed One’s dis ci ples who prac -
tice, aban don ing this sort of su� er ing! How truly bliss ful is un bind ing,
where this sort of pain is not found!”’”

Re spond ing, “Ex cel lent!” to Sup pavāsā the Koliyan-daugh ter, the
Koliyan-son went to the Blessed One and, on ar rival, hav ing bowed
down to the Blessed One, sat to one side. As he was sit ting there he said
to the Blessed One, “Sup pavāsā the Koliyan-daugh ter, lord, shows rev er -
ence with her head to your feet and asks whether you are free from ill -
ness & affl ic tion, are care free, strong, & liv ing in com fort. And she says
this: ‘Sup pavāsā has been seven years preg nant and seven days in diffi  -
cult la bor. She–touched by fierce, sharp pains–en dures them with three
thoughts: “How rightly self-awak ened is the Blessed One who, aban don -
ing this sort of su� er ing, teaches the Dhamma! How well-prac ticed is
the com mu nity of the Blessed One’s dis ci ples who prac tice, aban don ing
this sort of su� er ing! How truly bliss ful is un bind ing, where this sort of
pain is not found!”’”

[The Blessed One said:] “May Sup pavāsā the Koliyan-daugh ter be
well & free from dis ease. And may she de liver a son free from dis ease.”
And at the same time as the Blessed One’s state ment, Sup pavāsā the
Koliyan-daugh ter–well & free from dis ease–de liv ered a son free from
dis ease.

Say ing, “Very well, lord,” the Koliyan-son, de light ing in & ap prov ing
of the Blessed One’s words, got up from his seat, bowed down to the
Blessed One and–cir cling him to the right–re turned to his home. He saw
that Sup pavāsā the Koliyan-daugh ter–well & free from dis ease–had de -
liv ered a son free from dis ease. On see ing this, the thought oc curred to
him, “How amaz ing! How as tound ing!–the Tathā gata’s great power,
great might, in that, at the same time as the Blessed One’s state ment,
Sup pavāsā the Koliyan-daugh ter–well & free from dis ease–would de -
liver a son free from dis ease!” Grat i fied, he was joy ful, rap tur ous, &
happy.
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Then Sup pavāsā said to her hus band, “Come, young mas ter. Go to the
Blessed One and, on ar rival, show ing rev er ence with your head to his
feet in my name, say ing: ‘Sup pavāsā the Koliyan-daugh ter, lord, shows
rev er ence with her head to your feet.’ And say this: ‘Sup pavāsā, who was
seven years preg nant and seven days in diffi  cult la bor, has now–well &
free from dis ease–de liv ered a son free from dis ease. She in vites the com -
mu nity of monks, with the Bud dha at its head, for seven days of meals.
May the Blessed One ac qui esce to Sup pavāsā’s seven meals, to gether
with the com mu nity of monks.’”

Re spond ing, “Ex cel lent!” to Sup pavāsā the Koliyan-daugh ter, the
Koliyan-son went to the Blessed One and, on ar rival, hav ing bowed
down to the Blessed One, sat to one side. As he was sit ting there he said
to the Blessed One, “Sup pavāsā the Koliyan-daugh ter, lord, shows rev er -
ence with her head to your feet. And she says this: ‘Sup pavāsā, who was
seven years preg nant and seven days in diffi  cult la bor, has now–well &
free from dis ease–de liv ered a son free from dis ease. She in vites the com -
mu nity of monks, with the Bud dha at its head, for seven days of meals.
May the Blessed One ac qui esce to Sup pavāsā’s seven meals, to gether
with the com mu nity of monks.’”

Now at that time a cer tain lay fol lower had in vited the com mu nity of
monks, with the Bud dha at its head, for the next day’s meal. That lay fol -
lower was a sup porter of Ven. Mahā Mog gal lāna. So the Blessed One ad -
dressed Ven. Mahā Mog gal lāna, “Come, Mog gal lāna. Go to the lay fol -
lower and, on ar rival, say to him, ‘Sup pavāsā the Koliyan-daugh ter, who
was seven years preg nant and seven days in diffi  cult la bor, has now–well
& free from dis ease–de liv ered a son free from dis ease. She has in vited
the com mu nity of monks, with the Bud dha at its head, for seven days of
meals. Let Sup pavāsā do seven meals. Af ter ward, you will do yours.’ He’s
your sup porter.”

Re spond ing, “As you say, lord,” to the Blessed One, Ven. Mog gal lāna
went to the lay fol lower and, on ar rival, said to him, “Sup pavāsā the
Koliyan-daugh ter, who was seven years preg nant and seven days in diffi  -
cult la bor, has now–well & free from dis ease–de liv ered a son free from
dis ease. She has in vited the com mu nity of monks, with the Bud dha at its
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head, for seven days of meals. Let Sup pavāsā do seven meals; af ter ward,
you will do yours.”

“Ven er a ble sir, if Ven. Mog gal lāna will be my guar an tor for three
things–(my) wealth, life, & faith–then let Sup pavāsā do seven meals; af -
ter ward, I will do mine.”

“For two things, friend, will I be your guar an tor: your wealth & life.
Only you are the guar an tor of your faith.”

“Ven er a ble sir, if Ven. Mog gal lāna will be my guar an tor for two
things–(my) wealth & life–then let Sup pavāsā do seven meals; af ter -
ward, I will do mine.”

Then Ven. Mog gal lāna, hav ing con cil i ated the lay fol lower, went to
the Blessed One and, on ar rival, said, “The lay fol lower, lord, has been
con cil i ated. Let Sup pavāsā do seven meals; af ter ward, he will do his.”

So for seven days Sup pavāsā the Koliyan-daugh ter with her own hand
served & sat is fied the com mu nity of monks, with the Bud dha at its head,
with ex quis ite sta ple & non-sta ple food. And she had the child show rev -
er ence to the Blessed One and the com mu nity of monks. Then Ven.
Sāriputta said to the child, “I trust, child, that things are bear able for you.
I trust that things are com fort able for you. I trust that there’s no pain.”

“From where, Ven. Sāriputta, would things be bear able for me? From
where would they be com fort able for me liv ing seven years in a belly of

blood?”1

Then Sup pavāsā–(think ing,) “My son is con vers ing with the Dhamma
Gen eral!”–was grat i fied, joy ful, rap tur ous, & happy.

The Blessed One, know ing that Sup pavāsā was grat i fied, joy ful, rap -
tur ous, & happy, said to her, “Sup pavāsā, would you like to have an other
son like this?”

“Lord Blessed One2, I would like to have seven more sons like this!”

Then, on re al iz ing the sig nifi  cance of that, the Blessed One on that
oc ca sion ex claimed:

The dis agree able
in the guise of the agree able,

the unlov able
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in the guise of the lov able,
pain in the guise of bliss,

over come
one who is heed less.

N o t e s

1. Read ing lo hita-kuc chiyā with the Thai edi tion. The Com men tary fa vors

the read ing, lo hita-kumb hiyā, in a pot of blood. The Com men tary states that

Sup pavāsā’s son later be came the fa mous ara hant, Sī valin, whom the Bud dha

de clared to be fore most among his dis ci ples in re ceiv ing gifts.

2. Read ing bhante Bha gavā with the Thai edi tion. This ex treme way of ad -

dress ing the Bud dha also oc curs in Ud 8:7. The Sri Lankan and Burmese edi -

tions here read sim ply Bha gavā.

2:9 Visākhā (Visākhā Sutta)

I have heard that on one oc ca sion the Blessed One was stay ing near

Sā vatthī at the East ern Monastery, the palace of Migāra’s mother.1 And
on that oc ca sion, Visākhā, Migāra’s mother, had some deal ings with King
Pase nadi Kos ala that he did not set tle as she had wished. So in the mid -
dle of the day she went to the Blessed One and, on ar rival, hav ing bowed
down to him, sat to one side. As she was sit ting there the Blessed One
said to her, “Well now, Visākhā, where are you com ing from in the mid -
dle of the day?”

“Just now, lord, I had some deal ings with King Pase nadi Kos ala that
he did not set tle as I had wished.”

Then, on re al iz ing the sig nifi  cance of that, the Blessed One on that
oc ca sion ex claimed:

All sub jec tion to oth ers
is painful.

All in de pen dence
is bliss.

What is held in com mon
brings su� er ing,
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for du ties are hard
to over come.

N o t e

1. Ac cord ing to the Com men tary, Visākhā was ac tu ally Migāra’s daugh ter,

but be cause she in tro duced him to the Dhamma, she gained the ep i thet of be -

ing his mother.

2:10 Bhad diya Kāḷigodha (Kāḷigodha Sutta)

I have heard that on one oc ca sion the Blessed One was stay ing near
Anupiyā in the Mango Grove. And on that oc ca sion, Ven. Bhad diya,
Kāḷigodhā’s son, on go ing to the wilder ness, to the root of a tree, or to an
empty dwelling, would re peat edly ex claim, “What bliss! What bliss!”

A large num ber of monks heard Ven. Bhad diya, Kāḷigodhā’s son, on
go ing to the wilder ness, to the root of a tree, or to an empty dwelling, re -
peat edly ex claim, “What bliss! What bliss!” and on hear ing him, the
thought oc curred to them, “There’s no doubt but that Ven. Bhad diya,
Kāḷigodhā’s son, doesn’t en joy lead ing the holy life, for when he was a
house holder he knew the bliss of king ship, so that now, on rec ol lect ing
that when go ing to the wilder ness, to the root of a tree, or to an empty
dwelling, he is re peat edly ex claim ing, ‘What bliss! What bliss!’”

So they went to the Blessed One and, on ar rival, hav ing bowed down
to him, sat to one side. As they were sit ting there, they told him, “Ven.
Bhad diya, Kāḷigodhā’s son, lord, on go ing to the wilder ness, to the root of
a tree, or to an empty dwelling, re peat edly ex claims, ‘What bliss! What
bliss!’ There’s no doubt but that Ven. Bhad diya doesn’t en joy lead ing the
holy life, for when he was a house holder he knew the bliss of king ship,
so that now, on rec ol lect ing that when go ing to the wilder ness, to the
root of a tree, or to an empty dwelling, he is re peat edly ex claim ing,
‘What bliss! What bliss!’”

Then the Blessed One told a cer tain monk, “Come, monk. In my
name, call Bhad diya, say ing, ‘The Teacher calls you, friend Bhad diya.’”
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Re spond ing, “As you say, lord,” to the Blessed One, the monk went to
Ven. Bhad diya, Kāḷigodhā’s son, and on ar rival he said to him, “The
Teacher calls you, friend Bhad diya.”

Re spond ing, “As you say, my friend,” to the monk, Ven. Bhad diya,
Kāḷigodhā’s son, went to the Blessed One and, on ar rival, hav ing bowed
down to him, sat to one side. As he was sit ting there, the Blessed One
said to him, “Is it true, Bhad diya that–on go ing to the wilder ness, to the
root of a tree, or to an empty dwelling–you re peat edly ex claim, ‘What
bliss! What bliss!’?”

“Yes, lord.”

“What com pelling rea son do you have in mind that–when go ing to
the wilder ness, to the root of a tree, or to an empty dwelling–you re peat -
edly ex claim, ‘What bliss! What bliss!’?”

“Be fore, when I has a house holder, main tain ing the bliss of king ship,1

lord, I had guards posted within and with out the royal apart ments,
within and with out the city, within and with out the coun try side. But
even though I was thus guarded, thus pro tected, I dwelled in fear–ag i -
tated, dis trust ful, & afraid. But now, on go ing alone to the wilder ness, to
the root of a tree, or to an empty dwelling, I dwell with out fear, un ag i -
tated, con fi dent, & un afraid–un con cerned, un ruffl ed, liv ing on the gifts
of oth ers, with my mind like a wild deer. This is the com pelling rea son I
have in mind that–when go ing to the wilder ness, to the root of a tree, or
to an empty dwelling–I re peat edly ex claim, ‘What bliss! What bliss!’”

Then, on re al iz ing the sig nifi  cance of that, the Blessed One on that
oc ca sion ex claimed:

From whose heart
there is no provo ca tion,
& for whom be com ing & non-be com ing

are over come,
he–

be yond fear,
bliss ful,
with no grief–

is one the devas can’t see.
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N o t e

1. Read ing ra jja-sukhaṁ with the Thai and PTS edi tions. The Sri Lankan

and Burmese edi tions have ra j jaṁ: “king ship.”

See also: SN 1:10; AN 3:35; AN 11:10; Thag 1:14; Thag 1:41; Thag 1:49; Thag
18
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3 : Nanda

3:1 Kamma (Kamma Sutta)

I have heard that on one oc ca sion the Blessed One was stay ing near
Sā vatthī at Jeta’s Grove, Anāthapiṇḍika’s monastery. And on that oc ca -
sion a cer tain monk was sit ting not far from the Blessed One, his legs
crossed, his body held erect, en dur ing fierce pains, sharp & se vere, that
were the re sult of old kamma–mind ful, alert, with out su� er ing. The
Blessed One saw him sit ting not far away, his legs crossed, his body held
erect, en dur ing fierce pains, sharp & se vere, that were the re sult of old
kamma–mind ful, alert, and not struck down by them.

Then, on re al iz ing the sig nifi  cance of that, the Blessed One on that
oc ca sion ex claimed:

For the monk who has left
all kamma

be hind,
shak ing o� the dust of the past,

steady, un pos ses sive,
Such:1

There’s no point in telling
any one else.

N o t e

1. Such (tādin): An ad jec tive ap plied to the mind of one who has at tained
the goal. It in di cates that the mind “is what it is”–in de scrib able but not sub ject
to change or al ter ation.

See also: SN 41:3; AN 8:30; Thag 6:10

d ( d )
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3:2 Nanda (Nanda Sutta)

I have heard that on one oc ca sion the Blessed One was stay ing near
Sā vatthī at Jeta’s Grove, Anāthapiṇḍika’s monastery. And on that oc ca -
sion Ven. Nanda–the Blessed One’s brother, son of his ma ter nal aunt–
an nounced to a large num ber of monks: “I don’t en joy lead ing the holy
life, my friends. I can’t keep up the holy life. Giv ing up the train ing, I will
re turn to the com mon life.”

Then a cer tain monk went to the Blessed One and, on ar rival, hav ing
bowed down to him, sat to one side. As he was sit ting there, he told the
Blessed One: “Lord, Ven. Nanda–the Blessed One’s brother, son of his
ma ter nal aunt–has an nounced to a large num ber of monks: ‘I don’t en joy
lead ing the holy life, my friends. I can’t keep up the holy life. Giv ing up
the train ing, I will re turn to the com mon life.’”

Then the Blessed One told a cer tain monk, “Come, monk. In my
name, call Nanda, say ing, ‘The Teacher calls you, friend Nanda.’”

Re spond ing, “As you say, lord,” to the Blessed One, the monk went to
Ven. Nanda, on ar rival he said, “The Teacher calls you, friend Nanda.”

Re spond ing, “As you say, my friend,” to the monk, Ven. Nanda went
to the Blessed One and, on ar rival, hav ing bowed down to him, sat to
one side. As he was sit ting there, the Blessed One said to him, “Is it true,
Nanda, that you have an nounced to a large num ber of monks: ‘I don’t
en joy lead ing the holy life, my friends. I can’t keep up the holy life. Giv -
ing up the train ing, I will re turn to the com mon life’?”

“Yes, lord.”
“But why, Nanda, don’t you en joy lead ing the holy life? Why can’t you

keep up the holy life? Why, giv ing up the train ing, will you re turn to the
com mon life?”

“Lord, as I was leav ing home, a Sakyan girl–the envy of the coun try -
side–glanced up at me, with her hair half-combed, and said, ‘Hurry back,
mas ter.’ Rec ol lect ing that, I don’t en joy lead ing the holy life. I can’t keep
up the holy life. Giv ing up the train ing, I will re turn to the com mon life.”

Then, tak ing Ven. Nanda by the arm–as a strong man might flex his
ex tended arm or ex tend his flexed arm–the Blessed One dis ap peared
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from Jeta’s Grove and reap peared among the devas of the heaven of the
Thirty-three [Tā vatiṁsa]. Now on that oc ca sion about 500 dove-footed
nymphs had come to wait upon Sakka, the ruler of the devas. The
Blessed One said to Ven. Nanda, “Nanda, do you see these 500 dove-
footed nymphs?”

“Yes, lord.”
“What do you think, Nanda? Which is love lier, bet ter look ing, more

charm ing: the Sakyan girl, the envy of the coun try side, or these 500
dove-footed nymphs?”

“Lord, com pared to these 500 dove-footed nymphs, the Sakyan girl,
the envy of the coun try side, is like a cau ter ized mon key with its ears &
nose cut o�. She doesn’t count. She’s not even a small frac tion. There’s no
com par i son. The 500 dove-footed nymphs are love lier, bet ter look ing,
more charm ing.”

“Then take joy, Nanda. Take joy! I am your guar an tor for get ting 500
dove-footed nymphs.”

“If the Blessed One is my guar an tor for get ting 500 dove-footed
nymphs, I will en joy lead ing the holy life un der the Blessed One.”

Then, tak ing Ven. Nanda by the arm–as a strong man might flex his
ex tended arm or ex tend his flexed arm–the Blessed One dis ap peared
from among the devas of the heaven of the Thirty-three and reap peared
at Jeta’s Grove. The monks heard, “They say that Ven. Nanda–the
Blessed One’s brother, son of his ma ter nal aunt–is lead ing the holy life
for the sake of nymphs. They say that the Blessed One is his guar an tor
for get ting 500 dove-footed nymphs.”

Then the monks who were com pan ions of Ven. Nanda went around
ad dress ing him as they would a hired hand & a per son who had been
bought: “Ven er a ble Nanda, they say, has been hired. Ven er a ble Nanda,
they say, has been bought.1 He’s lead ing the holy life for the sake of
nymphs. The Blessed One is his guar an tor for get ting 500 dove-footed
nymphs.”

Then Ven. Nanda–hu mil i ated, ashamed, & dis gusted that the monks
who were his com pan ions were ad dress ing him as they would a hired
hand & a per son who had been bought–went to dwell alone, se cluded,
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heed ful, ar dent, & res o lute. He in no long time en tered & re mained in
the supreme goal of the holy life for which clans men rightly go forth
from home into home less ness, know ing & re al iz ing it for him self right
in the here-&-now. He knew, “Birth is ended, the holy life ful filled, the
task done. There is noth ing fur ther for the sake of this world.” And thus
Ven. Nanda be came an other one of the ara hants.

Then a cer tain de vatā, in the far ex treme of the night, her ex treme ra -
di ance light ing up the en tirety of Jeta’s Grove, ap proached the Blessed
One. On ar rival, hav ing bowed down to him, she stood to one side. As
she was stand ing there, she said to the Blessed One, “Lord, Ven. Nanda–
the Blessed One’s brother, son of his ma ter nal aunt–through the end ing
of the effl u ents, has en tered & re mains in the effl u ent-free aware ness-
re lease & dis cern ment-re lease, di rectly know ing & re al iz ing them for
him self right in the here-&-now.” And within the Blessed One, the
knowl edge arose: “Nanda, through the end ing of the effl u ents, has en -
tered & re mains in the effl u ent-free aware ness-re lease & dis cern ment-
re lease, di rectly know ing & re al iz ing them for him self right in the here-
&-now.”

Then, when the night had passed, Ven. Nanda went to the Blessed
One and, on ar rival, hav ing bowed down to him, sat to one side. As he
was sit ting there, he said to the Blessed One, “Lord, about the Blessed
One’s be ing my guar an tor for get ting 500 dove-footed nymphs: I hereby
re lease the Blessed One from that prom ise.”

“Nanda, hav ing com pre hended your aware ness with my own aware -
ness, I re al ized that ‘Nanda, through the end ing of the effl u ents, has en -
tered & re mains in the effl u ent-free aware ness-re lease & dis cern ment-
re lease, di rectly know ing & re al iz ing them for him self right in the here-
&-now.’ And a de vatā in formed me that ‘Ven. Nanda, through the end ing
of the effl u ents, has en tered & re mains in the effl u ent-free aware ness-
re lease & dis cern ment-re lease, di rectly know ing & re al iz ing them for
him self right in the here-&-now.’ When your mind, through lack of
cling ing, was re leased from the effl u ents, I was thereby re leased from
that prom ise.”

Then, on re al iz ing the sig nifi  cance of that, the Blessed One on that
oc ca sion ex claimed:
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In whom
the mire of sen su al ity is crossed over,2

the thorn of sen su al ity crushed,
the end ing of delu sion reached:

He doesn’t quiver
from plea sures & pains

: a monk.

N o t e s

1. The monks here ad dress Ven. Nanda as “āyas mant.” Ac cord ing to DN 16,
they did not nor mally ad dress one an other in this for mal way while the Bud -
dha was still alive. Thus there is an el e ment of sar casm in the way they use the
term here.

2. Read ing yassa tiṇṇo kāma paṅko with the Thai edi tion. The Burmese, Sri
Lankan, and PTS edi tions read, yassa nit tiṇṇo paṅko: “In whom the mire is
crossed over.” The par al lel pas sage in the Udā navarga (32.2) es sen tially agrees
with this lat ter ver sion.

3:3 Ya soja (Ya soja Sutta)

I have heard that on one oc ca sion the Blessed One was stay ing near
Sā vatthī at Jeta’s Grove, Anāthapiṇḍika’s monastery. And on that oc ca -
sion ap prox i mately 500 monks, headed by Ven. Ya soja, had ar rived in
Sā vatthī to see the Blessed One. As these vis it ing monks were ex chang -
ing greet ings with the res i dent monks, set ting their lodg ings in or der,
and putting away their robes & bowls, they made a loud racket, a great
racket. Then the Blessed One said to Ven. Ānanda, “Ānanda, what is that
loud racket, that great racket like fish er men with a catch of fish?”

“Lord, those are ap prox i mately 500 monks, headed by Ven. Ya soja,
who have ar rived in Sā vatthī to see the Blessed One. As these vis it ing
monks are ex chang ing greet ings with the res i dent monks, set ting their
lodg ings in or der, and putting away their robes & bowls, they are mak -
ing a loud racket, a great racket.”

Ā
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“In that case, Ānanda, tell those monks in my name, ‘The Teacher calls
you, friends.’”

Re spond ing, “As you say, lord,” to the Blessed One, Ven. Ānanda went
to the monks and said, “The Teacher calls you, friends.”

Re spond ing, “As you say, friend,” to Ven. Ānanda, the monks went to
the Blessed One and, on ar rival, hav ing bowed down to him, sat to one
side. As they were sit ting there, the Blessed One said to them, “Monks,
why were you mak ing that loud racket, that great racket, like fish er men
with a catch of fish?”

When this was said, Ven. Ya soja said to the Blessed One, “Lord, these
500 monks have ar rived in Sā vatthī to see the Blessed One. As they were
ex chang ing greet ings with the res i dent monks, set ting their lodg ings in
or der, and putting away their robes & bowls, they made a loud racket, a
great racket.”

“Go away, monks. I dis miss you. You are not to stay in my vicin ity.”
Re spond ing, “As you say, lord,” to the Blessed One, the monks got up

from their seats, bowed down to the Blessed One, and left, cir cling him
to the right. Set ting their lodg ings in or der and tak ing their robes &
bowls, they went wan der ing among the Va jjians. Af ter wan der ing by
stages among the Va jjians, they came to the River Vagga mudā. There on
the bank of the River Vagga mudā they made leaf-huts and en tered the
Rains Re treat.

Then Ven. Ya soja ad dressed the monks as they en tered the Rains Re -
treat: “Friends, the Blessed One dis missed us, wish ing for our ben e fit,
seek ing our well be ing, be ing sym pa thetic, and act ing out of sym pa thy.
Let’s live in such a way that the Blessed One will be grat i fied by our way
of liv ing.”

“As you say, friend,” the monks re sponded to Ven. Ya soja. And so, liv -
ing se cluded, ar dent, & res o lute, ev ery one of them re al ized the Three
Knowl edges [re mem brance of past lives, knowl edge of the aris ing &
pass ing away of liv ing be ings, and knowl edge of the end ing of men tal ef -
flu ents] in the course of that very Rains Re treat.

Then the Blessed One, hav ing stayed as long as he liked in Sā vatthī,
went wan der ing in the di rec tion of Vesālī. Af ter wan der ing by stages, he
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ar rived in Vesālī and stayed there in the Peaked Roof Pavil ion in the
Great Wood. Then, en com pass ing with his aware ness the aware ness of
the monks stay ing on the bank of the River Vagga mudā, he said to Ven.
Ānanda, “This di rec tion seems bright to me, Ānanda. This di rec tion
seems daz zling to me. It’s not at all re pug nant for me to go & pay at ten -
tion to where the monks on the bank of the River Vagga mudā are stay -
ing. Send a mes sen ger into their pres ence to say, ‘The Teacher calls you,
friends. The Teacher wants to see you.’”

Re spond ing, “As you say, lord,” to the Blessed One, Ven. Ānanda went
to a cer tain monk and said, “Come now, friend. Go to the monks on the
bank of the River Vagga mudā and say to them, ‘The Teacher calls you,
friends. The Teacher wants to see you.’”

Re spond ing, “As you say, friend,” to Ven. Ānanda, the monk–just as a
strong man might ex tend his flexed arm or flex his ex tended arm–dis ap -
peared from the Peaked Roof Pavil ion in the Great Wood and ap peared in
front of the monks on the bank of the River Vagga mudā. Then he said to
them, “The Teacher calls you, friends. The Teacher wants to see you.”

Re spond ing, “As you say, friend,” to the monk, the monks set their
lodg ings in or der and, tak ing their robes & bowls, dis ap peared from the
bank of the River Vagga mudā–just as a strong man might ex tend his
flexed arm or flex his ex tended arm–and ap peared in the pres ence of the
Blessed One in the Peaked Roof Pavil ion in the Great Wood.

Now, at that time the Blessed One was sit ting in im per turbable con -
cen tra tion [ei ther in the fourth jhāna, the di men sion of the in fini tude of
space, or the di men sion of the in fini tude of con scious ness]. The thought
oc curred to the monks, “Now, in which men tal dwelling is the Blessed
One now re sid ing?” Then they re al ized, “He is re sid ing in the im per -
turbable dwelling.” So they all sat in im per turbable con cen tra tion.

Then Ven. Ānanda–when the night was far ad vanced, at the end of
the first watch–got up from his seat, ar ranged his robe over one shoul -
der, stood fac ing the Blessed One, pay ing homage with his hands placed
palm-to-palm over his heart, and said to him, “The night, lord, is far ad -
vanced. The first watch has ended. The vis it ing monks have been sit ting
here a long time. May the Blessed One greet them.” When this was said,
the Blessed One re mained silent.
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Then a sec ond time, when the night was far ad vanced, at the end of
the mid dle watch, Ven. Ānanda got up from his seat, ar ranged his robe
over one shoul der, stood fac ing the Blessed One, pay ing homage to him
with his hands placed palm-to-palm over his heart, and said to him, “The
night, lord, is far ad vanced. The mid dle watch has ended. The vis it ing
monks have been sit ting here a long time. May the Blessed One greet
them.” When this was said, the Blessed One re mained silent.

Then a third time, when the night was far ad vanced, at the end of the
last watch, as dawn was ap proach ing and the face of the night was beam -
ing, Ven. Ānanda got up from his seat, ar ranged his robe over one shoul -
der, stood fac ing the Blessed One, pay ing homage to him with his hands
placed palm-to-palm over his heart, and said to him, “The night, lord, is
far ad vanced. The last watch has ended. Dawn is ap proach ing and the
face of the night is beam ing. The vis it ing monks have been sit ting here a
long time. May the Blessed One greet them.”

Then the Blessed One, emerg ing from his im per turbable con cen tra -
tion, said to Ven. Ānanda, “Ānanda, if you had known, not even that
much would have oc curred to you (to say).1 I, along with all 500 of these
monks, have been sit ting in im per turbable con cen tra tion.”

Then, on re al iz ing the sig nifi  cance of that, the Blessed One on that
oc ca sion ex claimed:

In whom they’re de feated–
the thorn of sen su al ity,
in sult,
as sault,
& im pris on ment:

Like a moun tain stand ing un per turbed,
he doesn’t quiver
from plea sures & pains

: a monk.

N o t e

1. All the ma jor edi tions here read, nap paṭib hāseyya: “He/it would have not
said in re turn.” This makes no sense, so I fol low a vari ant read ing listed in the
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Burmese edi tion, nap paṭib heyya (the op ta tive of paṭib hāti).

3:4 Sāriputta (Sāriputta Sutta)

I have heard that on one oc ca sion the Blessed One was stay ing near
Sā vatthī at Jeta’s Grove, Anāthapiṇḍika’s monastery. And on that oc ca -
sion Ven. Sāriputta was sit ting not far from the Blessed One, his legs
crossed, his body held erect, hav ing set mind ful ness to the fore. The
Blessed One saw Ven. Sāriputta sit ting not far away, his legs crossed, his
body held erect, hav ing set mind ful ness to the fore.

Then, on re al iz ing the sig nifi  cance of that, the Blessed One on that
oc ca sion ex claimed:

As a moun tain of rock
is un wa ver ing, well-set tled,
so a monk whose delu sion is ended
doesn’t quiver–
just like a moun tain.1

N o t e

1. This verse also ap pears among the verses at trib uted to Ven. Re vata at
Thag 14:1 (verse 651 in the PTS edi tion) and among the verses at trib uted to
Ven. Sāriputta at Thag 17:2 (verse 1000 in the PTS edi tion).

3:5 Mahā Mog gal lāna (Kolita Sutta)

I have heard that on one oc ca sion the Blessed One was stay ing near
Sā vatthī at Jeta’s Grove, Anāthapiṇḍika’s monastery. And on that oc ca -
sion Ven. Mahā Mog gal lāna was sit ting not far from the Blessed One,
his legs crossed, his body held erect, hav ing mind ful ness im mersed in
the body well-es tab lished within. The Blessed One saw Ven. Mahā Mog -
gal lāna sit ting not far away, his legs crossed, his body held erect, hav ing
mind ful ness im mersed in the body well-es tab lished within.
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Then, on re al iz ing the sig nifi  cance of that, the Blessed One on that
oc ca sion ex claimed:

With mind ful ness im mersed in the body
well-es tab lished, re strained

with re gard to the six con tact-me dia–
con tin u ally cen tered,
a monk
can know

un bind ing for him self.

See also: MN 119; SN 47:20

3:6 Pilinda (Pilinda Sutta)

I have heard that on one oc ca sion the Blessed One was stay ing near
Rā ja gaha at the Bam boo Grove, the Squir rels’ refuge. Now at on that oc -
ca sion Ven. Pilin davac cha went around ad dress ing the monks as if they
were out castes.

So a large num ber of monks went to the Blessed One and, on ar rival,
bowed down to him and sat to one side. As they were sit ting there they
said to him, “Lord, Ven. Pilin davac cha goes around ad dress ing the monks
as if they were out castes.”

Then the Blessed One told a cer tain monk, “Come, monk. In my
name, call Pilin davac cha, say ing, ‘The Teacher calls you, friend Vac cha.’”

Re spond ing, “As you say, lord,” to the Blessed One, the monk went to
Ven. Pilin davac cha and on ar rival said to him, “The Teacher calls you,
friend Vac cha.”

Re spond ing, “As you say, my friend,” to the monk, Ven. Pilin davac cha
went to the Blessed One and, on ar rival, hav ing bowed down to him, sat
to one side. As he was sit ting there, the Blessed One said to him, “Is it
true, Pilin davac cha, that you go around ad dress ing the monks as if they
were out castes?”

“Yes, lord.”
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Then the Blessed One, hav ing di rected at ten tion to Ven. Pilin davac -
cha’s pre vi ous lives, said to the monks, “Don’t take o� ense at the monk
Vac cha. It’s not out of in ner ha tred that he goes around ad dress ing the
monks as if they were out castes. For 500 con sec u tive life times the monk
Vac cha has been born in brah man fam i lies. For a long time he has been
ac cus tomed to ad dress ing peo ple as out castes. That’s why he goes around
ad dress ing the monks as if they were out castes.”

Then, on re al iz ing the sig nifi  cance of that, the Blessed One on that
oc ca sion ex claimed:

In whom there’s no de ceit
or con ceit,
his greed ended,
un pos ses sive, free from long ing,
his anger dis pelled,
his mind un bound:1

He’s         a con tem pla tive.
He’s         a brah man

: a monk.

N o t e

1. The first part of this verse is nearly iden ti cal with the first part of a verse
in Sn 3:4 (verse 469 in the PTS edi tion).

See also: SN 21:4

3:7 Mahā Kas s apa (Kas s apa Sutta)

I have heard that on one oc ca sion the Blessed One was stay ing near
Rā ja gaha at the Bam boo Grove, the Squir rels’ Sanc tu ary. And on that oc -
ca sion Ven. Mahā Kas s apa was stay ing at the Pip phali Cave, sit ting for
seven days in a sin gle ses sion, hav ing at tained a cer tain level of con cen -
tra tion. Then, with the pass ing of seven days, he emerged from that con -
cen tra tion. To him, emerg ing from that con cen tra tion, the thought oc -
curred: “What if I were to go into Rā ja gaha for alms?”
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Now on that oc ca sion 500 de vatās were in a state of ea ger ness for the
chance to give alms to Ven. Mahā Kas s apa. But Ven. Mahā Kas s apa,
turn ing down those 500 de vatās, early in the morn ing ad justed his un der
robe and–car ry ing his bowl & robes–went into Rā ja gaha for alms.

Now on that oc ca sion Sakka, the deva-king, wanted to give alms to
Ven. Mahā Kas s apa. So, as sum ing the ap pear ance of a weaver, he was
work ing a loom, while Su jātā, an asura-maiden, filled the shut tle. Then,
as Ven. Mahā Kas s apa was go ing on an alm sround that by passed no
donors1 in Rā ja gaha, he ar rived at Sakka’s home. Sakka saw him com ing
from afar and, on see ing him, came out of house to meet him. Tak ing the
bowl from his hand, en tered the house, took cooked rice from the pot,
filled the bowl, and gave it back to Ven. Mahā Kas s apa. And that gift of
alms in cluded many kinds of curry, many kinds of sauces.

The thought oc curred to Ven. Mahā Kas s apa, “Now, who is this be ing
with such power & might as this?” Then the thought oc curred to him,
“This is Sakka, the deva-king, isn’t it?” On re al iz ing this, he said to
Sakka, “Is this your do ing, Kosiya?2 Don’t ever do any thing like this
again.”

“We, too, need merit, Ven. Kas s apa. We, too, have use for merit.”
Then, bow ing down to Ven. Mahā Kas s apa and cir cling him to the

right, Sakka rose up into the air and, while up in the sky, ex claimed three
times:

“O the alms, the fore most alms, well-es tab lished in Kas s apa!”

“O the alms, the fore most alms, well-es tab lished in Kas s apa!”

“O the alms, the fore most alms, well-es tab lished in Kas s apa!”

The Blessed One–with his di vine hear ing-prop erty, sur pass ing that of
the hu man–heard Sakka the deva-king, while up in the sky, ex claim ing
three times:

“O the alms, the fore most alms, well-es tab lished in Kas s apa!”

“O the alms, the fore most alms, well-es tab lished in Kas s apa!”

“O the alms, the fore most alms, well-es tab lished in Kas s apa!”

On re al iz ing the sig nifi  cance of that, the Blessed One on that oc ca sion
ex claimed:
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The monk go ing for alms,
sup port ing him self and no other:
The devas adore one who is Such,

calmed & ever mind ful.

N o t e s

1. Go ing on an alm sround that by passes no donors is one of the thir teen
op tional as cetic (dhutaṅga) prac tices. See Thag 16:7.

2. Kosiya–“Owl”–is Sakka’s clan name.

3:8 Alms (Piṇḍa Sutta)

I have heard that on one oc ca sion the Blessed One was stay ing near
Sā vatthī at Jeta’s Grove, Anāthapiṇḍika’s monastery. And on that oc ca -
sion a large num ber of monks, af ter the meal, on re turn ing from their
alms round, were sit ting gath ered to gether at the kareri-tree pavil ion
when this dis cus sion arose: “Friends, an alms-col lect ing monk,1 while
go ing for alms, pe ri od i cally sees agree able sights via the eye. He pe ri od i -
cally hears agree able sounds via the ear… smells agree able aro mas via
the nose… tastes agree able fla vors via the tongue… touches agree able
tac tile sen sa tions via the body. An alms-col lect ing monk, while go ing for
alms, is hon ored, re spected, revered, ven er ated, and given homage.

“So, friends, let’s be come alms-col lect ing monks. Then we, too, while
go ing for alms, will pe ri od i cally get to see agree able sights via the eye…
to hear agree able sounds via the ear… to smell agree able aro mas via the
nose… to taste agree able fla vors via the tongue… to touch agree able tac -
tile sen sa tions via the body. We, too, while go ing for alms, will be hon -
ored, re spected, revered, ven er ated, and given homage.” And this dis cus -
sion came to no con clu sion.

Then the Blessed One, emerg ing from his seclu sion in the late af ter -
noon, went to the kareri-tree pavil ion and, on ar rival, sat down on a seat
laid out. Seated, he ad dressed the monks: “For what topic are you sit ting
to gether here? And what was the dis cus sion that came to no con clu sion?”
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“Just now, lord, af ter the meal, on re turn ing from our alms round, we
were sit ting gath ered to gether here at the kareri-tree pavil ion when this
dis cus sion arose: [They re peat what had been said.]”

“It isn’t proper, monks, that sons of good fam i lies, on hav ing gone
forth out of faith from home to the home less life, should talk on such a
topic. When you have gath ered you have two du ties: ei ther Dhamma-
talk or no ble si lence.”2

Then, on re al iz ing the sig nifi  cance of that, the Blessed One on that
oc ca sion ex claimed:

The monk go ing for alms,
sup port ing him self and no other:
The devas adore one who is Such

if he’s not in tent
on fame & praise.

N o t e s

1. A monk who makes a steady prac tice of eat ing only the food re ceived
while go ing for alms.

2. SN 21:1 equates no ble si lence with the sec ond jhāna. This ap par ently re -
lates to the fact that di rected thought and eval u a tion, which MN 44 iden ti fies
as ver bal fab ri ca tions, are aban doned when go ing from the first jhāna into the
sec ond.

3:9 Crafts (Sippa Sutta)

I have heard that on one oc ca sion the Blessed One was stay ing near
Sā vatthī at Jeta’s Grove, Anāthapiṇḍika’s monastery. Now at that time a
large num ber of monks, af ter the meal, on re turn ing from their alms
round, were sit ting gath ered to gether at a pavil ion when this dis cus sion
arose: “Who, friends, knows a craft? Who’s study ing which craft? Which
is the supreme among crafts?”

With re gard to that, some said, “The ele phant-craft is the supreme
craft among crafts.” Some said, “The horse-craft is the supreme craft
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among crafts” … “The char iot-craft…” … “Archery…” … “Swords man -
ship…” … “Sig nal ing1…” … “Cal cu lat ing…” … “Ac count ing…” … “Writ -
ing…” … “Lit er ary com po si tion…” … “Cos mol ogy…” Some said, “Ge o -
mancy is the supreme craft among crafts.” And this dis cus sion came to
no con clu sion.

Then the Blessed One, emerg ing from his seclu sion in the late af ter -
noon, went to the pavil ion and, on ar rival, sat down on a seat laid out. As
he was sit ting there, he ad dressed the monks: “For what topic are you sit -
ting to gether here? And what was the dis cus sion that came to no con clu -
sion?”

“Just now, lord, af ter the meal, on re turn ing from our alms round, we
were sit ting gath ered to gether here at the pavil ion when this dis cus sion
arose: [They re peat what had been said.]”

“It isn’t proper, monks, that sons of good fam i lies, on hav ing gone
forth out of faith from home to the home less life, should talk on such a
topic. When you have gath ered you have two du ties: ei ther Dhamma-
talk or no ble si lence.”

Then, on re al iz ing the sig nifi  cance of that, the Blessed One on that
oc ca sion ex claimed:

Sup port ing him self
with out a craft–
light, de sir ing the goal–
his fac ul ties con trolled,
re leased                  ev ery where;
liv ing in no home,
un pos ses sive,
free from long ing,
hav ing slain Māra,
go ing alone

: a monk.

N o t e

1. Read ing mudda-sip pam with the Com men tary. The Thai edi tion has
mud dha-sip pam, which could mean phrenol ogy, but that doesn’t fit in with the
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pre vi ous mem bers of the list, all of which deal with mil i tary skills.

See also: SN 46:45

3:10 Sur vey ing the World (Loka Sutta)

I have heard that on one oc ca sion, the Blessed One was stay ing at
Uru velā on the bank of the Ner añ jarā River at the root of the Bodhi
tree–the tree of awak en ing–newly awak ened. And on that oc ca sion he
sat at the root of the Bodhi tree for seven days in one ses sion, sen si tive
to the bliss of re lease. Then, with the pass ing of seven days, af ter emerg -
ing from that con cen tra tion, he sur veyed the world with the eye of an
Awak ened One. As he did so, he saw liv ing be ings burn ing with the
many fevers and aflame with the many fires born of pas sion, aver sion, &
delu sion.

Then, on re al iz ing the sig nifi  cance of that, he on that oc ca sion ex -
claimed:

This world is burn ing.
Affl icted by con tact,
it calls dis ease a ‘self.’
By what ever means it sup poses [any thing],
it be comes oth er wise than that.1

Be com ing oth er wise,
the world is

at tached to be com ing,
affl icted by be com ing,

and yet de lights
in that very be com ing.

Where there’s de light,
there is fear.

What one fears
is stress ful.

This holy life is lived
for the aban don ing of be com ing.
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What ever con tem pla tives or brah mans say that lib er a tion from be -
com ing is by means of be com ing, all of them are not re leased from be -
com ing, I say.

And what ever con tem pla tives or brah mans say that es cape from be -
com ing is by means of non-be com ing, all of them have not es caped from
be com ing, I say.

For this stress comes into play
in de pen dence on ev ery ac qui si tion.2

With the end ing of ev ery cling ing/sus te nance,
there’s no stress com ing into play.

Look at this world:
Be ings, affl icted with thick ig no rance,
are un re leased
from pas sion for what has come to be.
All lev els of be com ing,

any where,
in any way,

are in con stant, stress ful, sub ject to change.
See ing this–as it’s come to be–
with right dis cern ment,
one aban dons crav ing for be com ing
and doesn’t de light in non-be com ing.3

From the to tal end ing of crav ing
comes fad ing & ces sa tion with out re main der:

un bind ing.
For the monk un bound
through lack of cling ing/sus te nance,
there’s no fur ther be com ing.
He has con quered Māra,

won the bat tle,
hav ing gone be yond be com ings

: Such.

N o t e s
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1. In other words, re gard less of what ever one bases one’s con strual of an ex -
pe ri ence on, by the time the con strual is com plete, the base has al ready
changed.

2. Read ing sabb’upad hiṁ hi with the Thai edi tion. The Burmese and Sri
Lankan edi tions read upad hiṁ hi: “For this stress comes into play in de pen -
dence on ac qui si tion.” The par al lel pas sage in the Udā navarga (32.36) agrees
with this lat ter ver sion.

3. This pas sage in di cates the way out of the dilemma posed above, that one
can not gain re lease ei ther through be com ing or non-be com ing. Rather than fo -
cus on whether one wants to take “what has come to be” in the di rec tion of be -
com ing or non-be com ing, one de vel ops dis pas sion for “what has come to be”
as it oc curs, and this pro vides the way out. On this point, see The Para dox of

Be com ing, chap ters 2 and 6.

See also: MN 113; SN 1:1; SN 12:15; Iti 49
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4 : Meghiya

4:1 Meghiya (Meghiya Sutta)

I have heard that on one oc ca sion the Blessed One was stay ing among
the Cā likans, at Cā likā Moun tain. And on that oc ca sion Ven. Meghiya
was his at ten dant. Then Ven. Meghiya went to the Blessed One and, on
ar rival, hav ing bowed down to him, stood to one side. As he was stand -
ing there he said to the Blessed One, “I would like to go into Jantu Vil -
lage for alms.”

“Then do, Meghiya, what you think it is now time to do.”

Then in the early morn ing, Ven. Meghiya ad justed his un der robe
and–car ry ing his bowl & robes–went into Jantu Vil lage for alms. Hav ing
gone for alms in Jantu Vil lage, af ter the meal, re turn ing from his alms
round, he went to the bank of the Kimikālā River. As he was walk ing up
& down along the bank of the river to ex er cise his legs, he saw a pleas -
ing, charm ing mango grove. See ing it, the thought oc curred to him:
“How pleas ing & charm ing this mango grove! It’s enough for a young
man of good fam ily in tent on ex er tion to ex ert him self [in med i ta tion]. If
the Blessed One gives me per mis sion, I would like to ex ert my self [in
med i ta tion] in this mango grove.”

So Ven. Meghiya went to the Blessed One and, on ar rival, hav ing
bowed down to him, sat to one side. As he was sit ting there he said to
the Blessed One, “Just now, in the early morn ing, I ad justed my un der
robe and–car ry ing my bowl & robes–went into Jantu Vil lage for alms.
Hav ing gone for alms in Jantu Vil lage, af ter the meal, re turn ing from my
alms round, I went to the bank of the Kimikālā River. As I was walk ing
up & down along the bank of the river to ex er cise my legs, I saw a pleas -
ing, charm ing mango grove. See ing it, the thought oc curred to me: ‘How
pleas ing & charm ing this mango grove! It’s enough for a young man of
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good fam ily in tent on ex er tion to ex ert him self [in med i ta tion]. If the
Blessed One gives me per mis sion, I would like to ex ert my self [in med i -
ta tion] in this mango grove.’ If the Blessed One gives me per mis sion, I
would like to go to the mango grove to ex ert my self [in med i ta tion].”

When this was said, the Blessed One re sponded to Ven. Meghiya, “As
long as I am still alone, stay here un til an other monk comes.”

A sec ond time, Ven. Meghiya said to the Blessed One, “Lord, the
Blessed One has noth ing fur ther to do, and noth ing fur ther to add to
what he has done. I, how ever, have some thing fur ther to do, and some -
thing fur ther to add to what I have done. If the Blessed One gives me
per mis sion, I would like to go to the mango grove to ex ert my self [in
med i ta tion].”

A sec ond time, the Blessed One re sponded to Ven. Meghiya, “As long
as I am still alone, stay here un til an other monk comes.”

A third time, Ven. Meghiya said to the Blessed One, “Lord, the
Blessed One has noth ing fur ther to do, and noth ing fur ther to add to
what he has done. I, how ever, have some thing fur ther to do, and some -
thing fur ther to add to what I have done. If the Blessed One gives me
per mis sion, I would like to go to the mango grove to ex ert my self [in
med i ta tion].”

“As you are talk ing about ex er tion, Meghiya, what can we say? Do
what you think it is now time to do.”

Then Ven. Meghiya, ris ing from his seat, bow ing down to the Blessed
One and, cir cling him to the right, went to the mango grove. On ar rival,
hav ing gone deep into the grove, he sat down at the root of a cer tain tree
for the day’s abid ing.

Now while Ven. Meghiya was stay ing in the mango grove, he was for
the most part as sailed by three kinds of un skill ful thoughts: thoughts of
sen su al ity, thoughts of ill will, and thoughts of do ing harm. The thought
oc curred to him: “How amaz ing! How as tound ing! Even though it was
through faith that I went forth from home to the home less life, still I am
over pow ered by these three kinds of un skill ful thoughts: thoughts of
sen su al ity, thoughts of ill will, and thoughts of do ing harm.”
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Emerg ing from his seclu sion in the late af ter noon, he went to the
Blessed One and, on ar rival, hav ing bowed down to him, sat to one side.
As he was sit ting there he said to the Blessed One, “Just now, while I was
stay ing in the mango grove, I was for the most part as sailed by three
kinds of un skill ful thoughts: thoughts of sen su al ity, thoughts of ill will,
and thoughts of do ing harm. The thought oc curred to me: ‘How amaz -
ing! How as tound ing! Even though it was through faith that I went forth
from home to the home less life, still I am over pow ered by these three
kinds of un skill ful thoughts: thoughts of sen su al ity, thoughts of ill will,
and thoughts of do ing harm.’”

“Meghiya, in one whose aware ness-re lease is still im ma ture, five
qual i ties bring it to ma tu rity. Which five?

“There is the case where a monk has ad mirable peo ple as friends,
com pan ions, & col leagues. In one whose aware ness-re lease is still im -
ma ture, this is the first qual ity that brings it to ma tu rity.

“Fur ther more, the monk is vir tu ous. He dwells re strained in ac cor -
dance with the Pāṭimokkha, con sum mate in his be hav ior & range of ac -
tiv ity. He trains him self, hav ing un der taken the train ing rules, see ing
dan ger in the slight est faults. In one whose aware ness-re lease is still im -
ma ture, this is the sec ond qual ity that brings it to ma tu rity.

“Fur ther more, he gets to hear at will, eas ily and with out diffi  culty, talk
that is truly sober ing and con ducive to the open ing of aware ness, i.e.,
talk on mod esty, con tent ment, seclu sion, non-en tan gle ment, arous ing
per sis tence, virtue, con cen tra tion, dis cern ment, re lease, and the knowl -
edge & vi sion of re lease. In one whose aware ness-re lease is still im ma -
ture, this is the third qual ity that brings it to ma tu rity.

“Fur ther more, he keeps his per sis tence aroused for aban don ing un -
skill ful [men tal] qual i ties and for tak ing on skill ful qual i ties. He is stead -
fast, solid in his e� ort, not shirk ing his du ties with re gard to skill ful
qual i ties. In one whose aware ness-re lease is still im ma ture, this is the
fourth qual ity that brings it to ma tu rity.

“Fur ther more, he is dis cern ing, en dowed with the dis cern ment re lated
to aris ing & pass ing away–no ble, pen e trat ing, lead ing to the right end -
ing of stress. In one whose aware ness-re lease is still im ma ture, this is
the fifth qual ity that brings it to ma tu rity.
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“Meghiya, in one whose aware ness-re lease is still im ma ture, these are
the five qual i ties that bring it to ma tu rity.

“Meghiya, when a monk has ad mirable peo ple as friends, com pan ions,
& col leagues, it is to be ex pected that he will be vir tu ous, will dwell re -
strained in ac cor dance with the Pāṭimokkha, con sum mate in his be hav ior
& range of ac tiv ity, and will train him self, hav ing un der taken the train -
ing rules, see ing dan ger in the slight est faults.

“When a monk has ad mirable peo ple as friends & col leagues, it is to
be ex pected that he will get to hear at will, eas ily and with out diffi  culty,
talk that is truly sober ing and con ducive to the open ing of aware ness,
i.e., talk on mod esty, con tent ment, seclu sion, non-en tan gle ment, arous -
ing per sis tence, virtue, con cen tra tion, dis cern ment, re lease, and the
knowl edge & vi sion of re lease.

“When a monk has ad mirable peo ple as friends, com pan ions, & col -
leagues, it is to be ex pected that he will keep his per sis tence aroused for
aban don ing un skill ful qual i ties and for tak ing on skill ful qual i ties–stead -
fast, solid in his e� ort, not shirk ing his du ties with re gard to skill ful
qual i ties.

“When a monk has ad mirable peo ple as friends, com pan ions, & col -
leagues, it is to be ex pected that he will be dis cern ing, en dowed with the
dis cern ment re lat ing to aris ing & pass ing away–no ble, pen e trat ing,
lead ing to the right end ing of stress.

“And fur ther more, when the monk is es tab lished in these five qual i -
ties, there are four ad di tional qual i ties he should de velop: He should de -
velop [con tem pla tion of] the unattrac tive so as to aban don pas sion. He
should de velop good will so as to aban don ill will. He should de velop
mind ful ness of in-&-out breath ing so as to cut o� think ing. He should

de velop the per cep tion of in con stancy so as to up root the con ceit, ‘I am.’1

For a monk per ceiv ing in con stancy, the per cep tion of not-self is made
steady. One per ceiv ing not-self at tains the up root ing of the con ceit, ‘I
am’–un bind ing right in the here-&-now.”

Then, on re al iz ing the sig nifi  cance of that, the Blessed One on that
oc ca sion ex claimed:

Lit tle thoughts, sub tle thoughts,
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when fol lowed, stir up the heart.
Not com pre hend ing the thoughts of the heart,

one runs here & there,
the mind out of con trol.

But com pre hend ing the thoughts of the heart,
one who is ar dent, mind ful,
re strains them.

When, fol lowed, they stir up the heart,
one awak ened
lets them go with out trace.

N o t e

1. See Ud 1:1, note 3.

See also: SN 45:2; AN 8:2; AN 9:1

4:2 High-strung (Ud dhata Sutta)

I have heard that on one oc ca sion the Blessed One was stay ing in Up -

a vat tana, the Mal lan sal grove near Kusi narā.1 And on that oc ca sion, not
far from the Blessed One, many monks were stay ing in wilder ness huts:
high-strung, rowdy, flighty, talk a tive, of loose words & mud dled mind -
ful ness, unalert, un con cen trated, their minds scat tered, their fac ul ties left
wide open.

The Blessed One saw those many monks stay ing in wilder ness huts:
high-strung, rowdy, flighty, talk a tive, of loose words & mud dled mind -
ful ness, unalert, un con cen trated, their minds scat tered, their fac ul ties left
wide open.

Then, on re al iz ing the sig nifi  cance of that, the Blessed One on that
oc ca sion ex claimed:

By leav ing your body un pro tected,
be ing im mersed in wrong view,

con quered by sloth & tor por,
you go un der Māra’s sway.
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There fore,
with pro tected mind,
rang ing in right re solve,
hon or ing right view,
know ing rise-&-fall,
con quer ing sloth & tor por, a monk

leaves all
bad des ti na tions
be hind.

N o t e

1. This is the lo ca tion where the Bud dha later was to tally un bound.

See also: MN 69

4:3 The Cowherd (Gopāla Sutta)

I have heard that on one oc ca sion the Blessed One was wan der ing
among the Kos alans with a large com mu nity of monks. Then, com ing
down from the road, he went to a cer tain tree, and on ar rival sat down on
a seat laid out. A cer tain cowherd then went to the Blessed One and, on
ar rival, hav ing bowed down to him, sat to one side. As he was sit ting
there, the Blessed One, in structed, urged, roused, & en cour aged him
with Dhamma-talk. The cowherd–in structed, urged, roused, & en cour -
aged by the Blessed One’s talk on Dhamma–said to him, “Lord, may the
Blessed One, to gether with the com mu nity of monks, ac qui esce to my
o� er of to mor row’s meal.”

The Blessed One ac qui esced with si lence.

Then the cowherd, un der stand ing the Blessed One’s ac qui es cence, got
up from his seat, bowed down to the Blessed One and left, cir cling him
to the right.

Then, af ter the night had passed, the cowherd–hav ing pre pared in his
own home a great deal of thick milk-rice por ridge & fresh ghee–an -
nounced the time of the meal to the Blessed One: “It’s time, lord. The
meal is ready.”
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So the Blessed One early in the morn ing ad justed his un der robe
and–car ry ing his bowl & robes–went to gether with the com mu nity of
monks to the cowherd’s home. On ar rival, he sat down on a seat laid out.
The cowherd, with his own hand, served & sat is fied the com mu nity of
monks headed by the Blessed One with thick milk-rice por ridge & fresh
ghee. Then, when the Blessed One had eaten and had rinsed his bowl &
hands, the cowherd, tak ing a lower seat, sat down to one side. As he was
sit ting there, the Blessed One, in structed, urged, roused, & en cour aged
him with Dhamma-talk, then got up from his seat & left.

Now, not long af ter the Blessed One’s de par ture, the cowherd was
killed by a cer tain man be tween the bound aries of two vil lages. A large
num ber of monks then went to the Blessed One and, on ar rival, hav ing
bowed down to him, sat to one side. As they were sit ting there, they told
him, “The cowherd who to day served & sat is fied the com mu nity of
monks headed by the Blessed One with thick milk-rice por ridge & fresh
ghee, has been killed, it is said, by a cer tain man be tween the bound aries
of two vil lages.”

Then, on re al iz ing the sig nifi  cance of that, the Blessed One on that
oc ca sion ex claimed:

What ever an en emy
might do to an en emy,

or a foe
to a foe,

the ill-di rected mind
can do to you

even worse.1

N o t e

1. This verse also oc curs at Dhp 42, where it is paired with Dhp 43:

What ever a mother, fa ther

or other kins man

might do for you,

the well-di rected mind

can do for you
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even bet ter.

See also: MN 136

4:4 Moon lit (Juñha Sutta)

I have heard that on one oc ca sion the Blessed One was stay ing near
Rā ja gaha at the Bam boo Grove, the Squir rels’ Sanc tu ary. And on that oc -
ca sion Ven. Sāriputta and Ven. Mahā Mog gal lāna were stay ing in Pi geon
Cave. Then, on a moon lit night, Ven. Sāriputta–his head newly shaven–
was sit ting in the open air, hav ing at tained a cer tain level of con cen tra -
tion.

And on that oc ca sion two yakkhas who were com pan ions were fly ing
from north to south on some busi ness or other. They saw Ven.
Sāriputta–his head newly shaven–sit ting in the open air. See ing him, the
first yakkha said to the sec ond, “I’m in spired to give this con tem pla tive a
blow on the head.”

When this was said, the sec ond yakkha said to the first, “Enough of
that, my good friend. Don’t lay a hand on the con tem pla tive. He’s an out -
stand ing con tem pla tive, of great power & great might.”

A sec ond time, the first yakkha said to the sec ond, “I’m in spired to
give this con tem pla tive a blow on the head.”

A sec ond time, the sec ond yakkha said to the first, “Enough of that,
my good friend. Don’t lay a hand on the con tem pla tive. He’s an out -
stand ing con tem pla tive, of great power & great might.”

A third time, the first yakkha said to the sec ond, “I’m in spired to give
this con tem pla tive a blow on the head.”

A third time, the sec ond yakkha said to the first, “Enough of that, my
good friend. Don’t lay a hand on the con tem pla tive. He’s an out stand ing
con tem pla tive, of great power & great might.”

Then the first yakkha, ig nor ing the sec ond yakkha, gave Ven.
Sāriputta a blow on the head. And with that blow he might have knocked
over an ele phant seven or eight cu bits tall, or split a great rocky crag. But
right there the yakkha–yelling, “I’m burn ing!”–fell into the Great Hell.
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Now, Ven. Mog gal lāna–with his di vine eye, pure and sur pass ing the
hu man–saw the yakkha give Ven. Sāriputta a blow on the head. See ing
this, he went to Ven. Sāriputta and, on ar rival, said to him, “I hope you
are well, friend Sāriputta. I hope you are com fort able. I hope you are
feel ing no pain.”

“I am well, friend Mog gal lāna. I am com fort able. But I do have a
slight headache.”

“How amaz ing, friend Sāriputta! How as tound ing! How great your
power & might! Just now a yakkha gave you a blow on the head. So
great was that blow that he might have knocked over an ele phant seven
or eight cu bits tall, or split a great rocky crag. But all you say is this: ‘I
am well, friend Mog gal lāna. I am com fort able. But I do have a slight
headache’!”

“How amaz ing, friend Mog gal lāna! How as tound ing! How great your
power & might! Where you saw a yakkha just now, I didn’t even see a
dust devil!”

The Blessed One–with the di vine ear-prop erty, pure and sur pass ing
the hu man–heard those two great be ings con vers ing in this way. Then,
on re al iz ing the sig nifi  cance of that, the Blessed One on that oc ca sion
ex claimed:

Whose mind, stand ing like rock,
doesn’t shake,

dis pas sion ate for things that spark pas sion,
un pro voked by things that spark provo ca tion:

When one’s mind is de vel oped like this,
from where can there come to him

su� er ing & stress?1

N o t e

1. A vari ant of this verse is at trib uted to Ven. Khi taka at Thag 2:36 (verses

191-192 in the PTS edi tion):

Whose mind, stand ing like rock,

doesn’t shake,
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dis pas sion ate for things that spark pas sion,

un pro voked by things that spark provo ca tion?

When one’s mind is de vel oped like this,

from where can there come to him

su� er ing & stress?

My mind, stand ing like rock,

doesn’t shake,

dis pas sion ate for things that spark pas sion,

un pro voked by things that spark provo ca tion.

When my mind is de vel oped like this,

from where can there come to me

su� er ing & stress?

See also: SN 21:3

4:5 The Bull Ele phant (Nāga Sutta)

I have heard that on one oc ca sion the Blessed One was stay ing near
Kosambī at Kosita’s monastery. And on that oc ca sion the Blessed One
lived hemmed in with monks, nuns, male & fe male lay fol low ers, kings,
royal min is ters, sec tar i ans, & their dis ci ples. Hemmed in, he lived un -
pleas antly and not in ease. The thought oc curred to him: “I now live
hemmed in by monks, nuns, male & fe male lay fol low ers, kings, royal
min is ters, sec tar i ans, & their dis ci ples. Hemmed in, I live un pleas antly
and not in ease. What if I were to live alone, apart from the crowd?”

So, early in the morn ing, the Blessed One ad justed his un der robe
and–car ry ing his bowl & robes–went into Kosambī for alms. Then, hav -
ing gone for alms in Kosambī, af ter the meal, re turn ing from his alms
round, he set his own lodg ings in or der and, car ry ing his bowl & robes,
with out telling his at ten dant, with out in form ing the com mu nity of
monks–alone & with out a com pan ion–left on a wan der ing tour to ward
Palileyyaka. Af ter wan der ing by stages, he reached Palileyyaka. There he
stayed in Palileyyaka in the pro tected for est grove at the root of the aus -
pi cious sal tree.
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It so hap pened that a cer tain bull ele phant was liv ing hemmed in by
ele phants, cow-ele phants, calf-ele phants, & baby ele phants. He fed o�
grass with cut-o� tips. They chewed up his stash of bro ken-o� branches.
He drank dis turbed wa ter. And when he came up from his bathing-place,
cow-ele phants went along, bang ing up against his body. Hemmed in, he
lived un pleas antly and not in ease. The thought oc curred to him: “I now
live hemmed in by ele phants, cow-ele phants, calf-ele phants, & baby ele -
phants. I feed o� grass with cut-o� tips. They chew up my stash of bro -
ken-o� branches. I drink dis turbed wa ter. And when I come up from my
bathing place, cow-ele phants go along, bang ing up against my body.
Hemmed in, I live un pleas antly and not in ease. What if I were to live
alone, apart from the crowd?”

So the bull ele phant, leav ing the herd, went to Palileyyaka, to the pro -
tected for est grove and the root of the aus pi cious sal tree–to where the
Blessed One was stay ing. There he kept the grass down in the area where
the Blessed One was stay ing, and brought drink ing wa ter and wash ing
wa ter for the Blessed One with his trunk.

Then, when the Blessed One was alone in seclu sion, this train of
thought ap peared to his aware ness: “Be fore, I lived hemmed in by
monks, nuns, male & fe male lay fol low ers, kings, royal min is ters, sec -
tar i ans, & their dis ci ples. Hemmed in, I lived un pleas antly and not in
ease. But now I live not hemmed in by monks, nuns, male & fe male lay
fol low ers, kings, royal min is ters, sec tar i ans, & their dis ci ples. Not
hemmed in, I live pleas antly and in ease.”

And this train of thought ap peared to the aware ness of the bull ele -
phant, “Be fore, I lived hemmed in by ele phants, cow-ele phants, calf-ele -
phants, & baby ele phants. I fed o� grass with cut-o� tips. They chewed
up my stash of bro ken-o� branches. I drank dis turbed wa ter. And when I
came up from my bathing place, cow-ele phants went along, bang ing up
against my body. Hemmed in, I lived un pleas antly and not in ease. But
now I live not hemmed in by ele phants, cow-ele phants, calf-ele phants,
& baby ele phants. I feed o� grass with un cut tips. They don’t chew up
my stash of bro ken-o� branches. I drink undis turbed wa ter. When I
come up from my bathing place, cow-ele phants don’t go along, bang ing

up against my body. Not hemmed in, I live pleas antly and in ease.”1
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Then the Blessed One, re al iz ing his own seclu sion and know ing the
train of thought in the bull ele phant’s aware ness, on that oc ca sion ex -
claimed:

This
har mo nizes

mind      with mind–

the great one’s      with the great one’s2–

the ele phant with tusks like char iot poles:
that each finds joy,

alone,
in the for est.

N o t e s

1. Mv.X.4.6-7 places the story of the ele phant’s ser vice to the Bud dha in the

con text of the quar rel at Kosambī, but the de tails of how the Bud dha left

Kosambī given in Mv.X.3 are di� er ent.

2. Great one = nāga. This term can mean mag i cal ser pent or large ele phant,

and is of ten used as an ep i thet for an ara hant.

See also: AN 9:40

4:6 Piṇḍola (Piṇḍola Sutta)

I have heard that on one oc ca sion the Blessed One was stay ing near
Sā vatthī at Jeta’s Grove, Anāthapiṇḍika’s monastery. And on that oc ca -
sion Ven. Piṇḍola Bhārad vāja was sit ting not far from the Blessed One,
his legs crossed, his body held erect–a wilder ness dweller, an alms-goer,
a rag-robe wearer, an owner of only one set of three robes, mod est, con -
tent, soli tary, un en tan gled, his per sis tence aroused, an ad vo cate of the
as cetic prac tices, de voted to the height ened mind. The Blessed One saw
Ven. Piṇḍola Bhārad vāja sit ting not far away, his legs crossed, his body
held erect–a wilder ness dweller, an alms-goer, a rag-robe wearer, an
owner of only one set of three robes, mod est, con tent, soli tary, un en tan -
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gled, his per sis tence aroused, an ad vo cate of the as cetic prac tices, de -
voted to the height ened mind.

Then, on re al iz ing the sig nifi  cance of that, the Blessed One on that
oc ca sion ex claimed:

Not dis parag ing, not in jur ing,
re straint      in line with the Pāṭimokkha,
mod er a tion      in food,
dwelling      in seclu sion,
com mit ment to the height ened mind:

this is the teach ing

of the Awak ened.1

N o t e

1. This verse also oc curs at Dhp 185, where it forms part of a set in clud ing

Dhp 183—184:

The non-do ing      of any evil,

the per for mance      of what’s skill ful,

the cleans ing      of one’s own mind:

this is the teach ing

of the Awak ened.

Pa tient en durance:

the fore most aus ter ity.

Un bind ing:

the fore most,

so say the Awak ened.

He who in jures an other

is no con tem pla tive.

He who mis treats an other,

no monk.

4:7 Sāriputta (Sāriputta Sutta)
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I have heard that on one oc ca sion the Blessed One was stay ing near
Sā vatthī at Jeta’s Grove, Anāthapiṇḍika’s monastery. And on that oc ca -
sion Ven. Sāriputta was sit ting not far from the Blessed One–his legs
crossed, his body held erect–mod est, con tent, soli tary, un en tan gled, his
per sis tence aroused, de voted to the height ened mind. The Blessed One
saw Ven. Sāriputta sit ting not far away–his legs crossed, his body held
erect–mod est, con tent, soli tary, un en tan gled, his per sis tence aroused,
de voted to the height ened mind.

Then, on re al iz ing the sig nifi  cance of that, the Blessed One on that
oc ca sion ex claimed:

Of height ened aware ness & heed ful,
the sage trained in sagac ity’s way:
He has no sor rows, one who is Such,

calmed & ever mind ful.1

N o t e

1. This is the verse that Ven. Cūḷa Pan thaka used to ex hort the nuns in the

ori gin story to Pācit tiya 22. It also ap pears at Thag 1:68.

4:8 Sun darī (Sun darī Sutta)

I have heard that on one oc ca sion the Blessed One was stay ing near
Sā vatthī at Jeta’s Grove, Anāthapiṇḍika’s monastery. Now at that time the
Blessed One was wor shipped, revered, hon ored, ven er ated, and given
homage–a re cip i ent of robes, alms food, lodg ings, & medic i nal req ui -
sites for the sick. The com mu nity of monks was also wor shipped,
revered, hon ored, ven er ated, and given homage–a re cip i ent of robes,
alms food, lodg ings, & medic i nal req ui sites for the sick. But the wan der -
ers of other sects were not wor shipped, revered, hon ored, ven er ated, or
given homage; nor were they re cip i ents of robes, alms food, lodg ings, or
medic i nal req ui sites for the sick.

So the wan der ers of other sects–un able to stand the ven er a tion given
to the Blessed One and the com mu nity of monks–went to Sun darī the
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fe male wan derer and, on ar rival, said to her, “Sun darī, would you dare to
do some thing for the ben e fit of your kins men?”

“What shall I do, mas ters? What can I not do?1 I have given up even
my life for the ben e fit of my kins men!”

“In that case, sis ter, go of ten to Jeta’s Grove.”

Re spond ing, “As you say, mas ters,” to those wan der ers of other sects,
Sun darī the fe male wan derer went of ten to Jeta’s Grove. When the wan -
der ers of other sects knew that many peo ple had seen Sun darī the fe male
wan derer go ing of ten to Jeta’s Grove, then–hav ing mur dered her and
buried her right there in the moat-ditch sur round ing Jeta’s Grove–they
went to King Pase nadi Kos ala and, on ar rival, said to him, “Great king,
we can’t find Sun darī the fe male wan derer.”

“But where do you sus pect she is?”

“At Jeta’s Grove, great king.”

“Then in that case, search Jeta’s Grove.”

Then those wan der ers of other sects, hav ing searched Jeta’s Grove,
hav ing dug up what they had buried in the sur round ing moat-ditch, hav -
ing mounted it on a lit ter, took it into Sā vatthī and went from street to
street, cross road to cross road, stir ring up peo ple’s in dig na tion: “See, mas -
ters, the hand i work of the Sakyan-son con tem pla tives. They’re shame -
less, these Sakyan-son con tem pla tives: un vir tu ous, evil-na tured, liars,
un holy, though they claim to be prac tic ing the Dhamma, prac tic ing what
is har mo nious, prac tic ing the holy life, speak ers of the truth, vir tu ous,
fine-na tured. They have no qual ity of a con tem pla tive, no holy qual ity.
De stroyed is their qual ity of a con tem pla tive! De stroyed is their holy
qual ity! From where is their qual ity of a con tem pla tive? From where,
their holy qual ity? Gone are they from any qual ity of a con tem pla tive!
Gone from any holy qual ity! How can a man, hav ing done a man’s busi -
ness with a woman, take her life?”

So on that oc ca sion, peo ple see ing monks in Sā vatthī would in sult, re -
vile, ir ri tate, & ha rass them with dis cour te ous, abu sive lan guage:
“They’re shame less, these Sakyan-son con tem pla tives: un vir tu ous, evil-
na tured, liars, un holy, though they claim to be prac tic ing the Dhamma,
prac tic ing what is har mo nious, prac tic ing the holy life, speak ers of the
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truth, vir tu ous, fine-na tured. They have no qual ity of a con tem pla tive,
no holy qual ity. De stroyed is their qual ity of a con tem pla tive! De stroyed
is their holy qual ity! From where is their qual ity of a con tem pla tive?
From where, their holy qual ity? Gone are they from any qual ity of a con -
tem pla tive! Gone from any holy qual ity! How can a man, hav ing done a
man’s busi ness with a woman, take her life?”

Then, early in the morn ing, a large num ber of monks ad justed their
un der robes and–car ry ing their bowls & robes–went into Sā vatthī for
alms. Then, hav ing gone for alms in Sā vatthī, af ter the meal, re turn ing
from their alms round, they went to the Blessed One and, on ar rival,
hav ing bowed down to him, sat to one side. As they were sit ting there
they said to the Blessed One, “At present, lord, peo ple see ing monks in
Sā vatthī in sult, re vile, ir ri tate, & ha rass them with dis cour te ous, abu sive
lan guage: ‘They’re shame less, these Sakyan-son con tem pla tives: un vir -
tu ous, evil-na tured, liars, un holy…. How can a man, hav ing done a
man’s busi ness with a woman, take her life?’”

“Monks, this noise will not last long. It will last only seven days. With
the pass ing of seven days, it will dis ap pear. So in that case, when those
peo ple, on see ing monks, in sult, re vile, ir ri tate, & ha rass them with dis -
cour te ous, abu sive lan guage, counter their ac cu sa tion with this verse:

“He goes to hell,
the one who as serts
what didn’t take place,
as does the one
who, hav ing done,
says, ‘I didn’t.’
Both–low-act ing peo ple–
there be come equal:

af ter death, in the world be yond.”2

So, hav ing learned this verse in the Blessed One’s pres ence, the
monks–when ever peo ple, on see ing monks in Sā vatthī, in sulted, re viled,
ir ri tated, & ha rassed them with dis cour te ous, abu sive lan guage–coun -
tered the ac cu sa tion with this verse:
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“He goes to hell,
the one who as serts
what didn’t take place,
as does the one
who, hav ing done,
says, ‘I didn’t.’
Both–low-act ing peo ple–
there be come equal:
af ter death, in the world be yond.”

The thought oc curred to those peo ple, “They’re in no cent, these

Sakyan-son con tem pla tives. It wasn’t done by them.3 They’re tak ing an
oath, these Sakyan-son con tem pla tives.” And so that noise didn’t last
long. It lasted only seven days. With the pass ing of seven days, it dis ap -
peared.

Then a large num ber of monks went to the Blessed One and, on ar -
rival, hav ing bowed down to him, sat to one side. As they were sit ting
there, they said to him, “It’s amaz ing, lord. It’s as tound ing–how well-said
that was by the Blessed One: ‘Monks, this noise will not last long. It will
last only seven days. With the pass ing of seven days, it will dis ap pear.’
Lord, that noise has dis ap peared.”

Then, on re al iz ing the sig nifi  cance of that, the Blessed One on that
oc ca sion ex claimed:

They stab with their words
–peo ple un re strained–

as they do, with ar rows,

a tusker gone into bat tle.4

Hear ing abu sive words spo ken,
one should en dure them:

a monk with un both ered mind.

N o t e s

1. Fol low ing the Sri Lankan and Burmese edi tions. In the Thai edi tion, this

sen tence reads, less e� ec tively, “What can I do?”
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2. This verse = Dhp 306.

3. Read ing na imehi kataṁ, sapant’ime samaṇā sakya-put tiyā with the Sri

Lankan and Burmese edi tions. The Thai reads, less gram mat i cally, na imehi

kataṁ, pā pant’ime samaṇā sakya-put tiyā.

4. Be cause sarehi can mean ei ther “with ar rows” or “with voices,” this verse

can also be trans lated:

They goad with their words

–peo ple un re strained–

as they do, with shouts,

a tusker gone into bat tle.

The verse thus yields two equally valid in ter pre ta tions:

a) The peo ple stab bing the ele phant with ar rows (sarehi) are en emy sol -

diers, try ing to bring it down.

b) The peo ple goad ing the ele phant with their shouts and voices (sarehi) are

sol diers fight ing on the same side as the ele phant, urg ing it to charge into dan -

ger.

The Com men tary gives only the first in ter pre ta tion. But if we ac cept both

in ter pre ta tions, the verse con tains a more use ful dou ble warn ing: When there’s

a con tro versy, be ware of the un re strained peo ple on both sides. Learn to en -

dure the hurt ful words of those on the other side who want to bring you down,

and the hurt ful words of those on your side who try to rouse your anger so

that you will say some thing rash.

4:9 Up asena Vaṅ gan ta putta (Up asena Vaṅ gan ta -
putta Sutta )

I have heard that on one oc ca sion the Blessed One was stay ing near
Rā ja gaha at the Bam boo Grove, the Squir rels’ Sanc tu ary. And on that oc -
ca sion, when Ven. Up asena Vaṅ gan ta putta was alone in seclu sion, this
line of think ing ap peared to his aware ness: “What a gain, what a true
gain it is for me that my teacher is the Blessed One, wor thy and fully
self-awak ened; that I have gone forth from home to the home less life in
a well-taught Dhamma & Vinaya; that my com pan ions in the holy life
are vir tu ous and en dowed with ad mirable qual i ties; that I have achieved
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cul mi na tion in terms of the pre cepts; that my mind is uni fied and well-
con cen trated; that I am an ara hant, with effl u ents ended; that I have
great power & great might. For tu nate has been my life; for tu nate will be
my death.”

Then the Blessed One, com pre hend ing with his aware ness the line of
think ing that had ap peared to Ven. Up asena Vaṅ gan ta putta’s aware ness,
on that oc ca sion ex claimed:

He doesn’t re gret
what life has been,

doesn’t grieve
at death,

if–en light ened1–

he has seen that state.
He doesn’t grieve
in the midst of grief.

For one who has crushed
crav ing for be com ing–
the monk of peace ful mind–
birth & the wan der ing on

are to tally ended.

He has no fur ther be com ing.2

N o t e s

1. En light ened (dhīra): Through out this trans la tion I have ren dered bud dha

as “awak ened,” and dhīra as “en light ened.” As Jan Gonda points out in his book,

The Vi sion of the Vedic Po ets, the word dhīra was used in Vedic and Bud dhist

po etry to mean a per son who has the height ened pow ers of men tal vi sion

needed to per ceive the “light” of the un der ly ing prin ci ples of the cos mos, to -

gether with the ex per tise to im ple ment those prin ci ples in the a� airs of life and

to re veal them to oth ers. A per son en light ened in this sense may also be awak -

ened, but is not nec es sar ily so.

2. This last verse is iden ti cal with a verse in Sn 3:12 (verse 746 in the PTS

edi tion).

( )
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4:10 Sāriputta (Sāriputta Sutta)

I have heard that on one oc ca sion the Blessed One was stay ing near
Sā vatthī at Jeta’s Grove, Anāthapiṇḍika’s monastery. And on that oc ca -
sion Ven. Sāriputta was sit ting not far from the Blessed One–his legs
crossed, his body held erect–re flect ing on the peace within him self. The
Blessed One saw Ven. Sāriputta sit ting not far away–his legs crossed, his
body held erect–re flect ing on the peace within him self.

Then, on re al iz ing the sig nifi  cance of that, the Blessed One on that
oc ca sion ex claimed:

For the monk whose mind is
peace ful, at peace,

whose cord is cut,1

birth & the wan der ing on
are to tally ended.

Freed is he
from Māra’s bonds.

N o t e

1. The cord (to be com ing) is crav ing.
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5 : Soṇa the El der

5:1 The King (Rā jan Sutta)

I have heard that on one oc ca sion the Blessed One was stay ing near
Sā vatthī at Jeta’s Grove, Anāthapiṇḍika’s monastery. And on that oc ca -
sion King Pase nadi Kos ala had gone with Queen Mallikā to the up per
palace. Then he said to her, “Mallikā, is there any one dearer to you than
your self?”

“No, great king. There is no one dearer to me than my self. And what
about you, great king? Is there any one dearer to you than your self?”

“No, Mallikā. There is no one dearer to me than my self.”
Then the king, de scend ing from the palace, went to the Blessed One

and, on ar rival, hav ing bowed down to him, sat to one side. As he was
sit ting there, he said to the Blessed One, “Just now, lord, when I had
gone with Queen Mallikā to the up per palace, I said to her, ‘Mallikā, is
there any one dearer to you than your self?’

“When this was said, she said to me, ‘No, great king. There is no one
dearer to me than my self. And what about you, great king? Is there any -
one dearer to you than your self?’

“When this was said, I said to her, ‘No, Mallikā. There is no one dearer
to me than my self.’”

Then, on re al iz ing the sig nifi  cance of that, the Blessed One on that
oc ca sion ex claimed:

Search ing all di rec tions
with your aware ness,
you find no one dearer

than your self.
In the same way, oth ers
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are thickly dear to them selves.
So you shouldn’t hurt oth ers

if you love your self.

5:2 Short-lived (Ap pāyuka Sutta)

I have heard that on one oc ca sion the Blessed One was stay ing near
Sā vatthī at Jeta’s Grove, Anāthapiṇḍika’s monastery. Then Ven. Ānanda,
emerg ing from his seclu sion in the late af ter noon, went to the Blessed
One and, on ar rival, hav ing bowed down to him, sat to one side. As he
was sit ting there he said to the Blessed One, “It’s amaz ing, sir. It’s as -
tound ing–how short-lived the Blessed One’s mother was. Seven days af -
ter the Blessed One’s birth she died and reap peared among the Con -
tented [Tusita] (deva-) group.”

“That’s the way it is, Ānanda. That’s the way it is, for the moth ers of
bod hisat tas are short-lived. Seven days af ter the bod hisat tas’ birth, the
bod hisat tas’ moth ers pass away and reap pear among the Con tented
(deva-) group.”

Then, on re al iz ing the sig nifi  cance of that, the Blessed One on that
oc ca sion ex claimed:

Those who have come to be,
those who will be:

All
will go,

leav ing the body be hind.
The skill ful per son,
re al iz ing the loss of all,
should live the holy life

ar dently.

5:3 The Leper (Kuṭṭhi Sutta)
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I have heard that on one oc ca sion the Blessed One was stay ing near
Rā ja gaha at the Bam boo Grove, the Squir rels’ Sanc tu ary. And on that oc -
ca sion in Rā ja gaha there was a leper named Sup pabud dha, a poor, mis er -
able wretch of a per son. And on that oc ca sion the Blessed One was sit -
ting sur rounded by a large as sem bly, teach ing the Dhamma. Sup pabud -
dha the leper saw the large gath er ing of peo ple from afar and thought to
him self, “With out a doubt, some one must be dis tribut ing sta ple or non-
sta ple food there. Why don’t I go over to that large group of peo ple, and
maybe there I’ll get some sta ple or non-sta ple food.” So he went over to
the large group of peo ple. Then he saw the Blessed One sit ting sur -
rounded by a large as sem bly, teach ing the Dhamma. On see ing this, he
re al ized, “There’s no one dis tribut ing sta ple or non-sta ple food there.
That’s Go tama the con tem pla tive (sit ting) sur rounded, teach ing the
Dhamma. Why don’t I lis ten to the Dhamma?” So he sat down to one
side right there, [think ing,] “I, too, will lis ten to the Dhamma.”

Then the Blessed One, hav ing en com passed the aware ness of the en -
tire as sem bly with his aware ness, asked him self, “Now who here is ca pa -
ble of un der stand ing the Dhamma?” He saw Sup pabud dha the leper sit -
ting in the as sem bly, and on see ing him the thought oc curred to him,
“This per son here is ca pa ble of un der stand ing the Dhamma.” So, aim ing
at Sup pabud dha the leper, he gave a step-by-step talk, i.e., he pro claimed
a talk on gen eros ity, on virtue, on heaven; he de clared the draw backs,
degra da tion, & cor rup tion of sen su al ity, and the re wards of re nun ci a -
tion. Then when the Blessed One knew that Sup pabud dha the leper’s
mind was ready, mal leable, free from hin drances, el e vated, & clear, he
then gave the Dhamma-talk pe cu liar to Awak ened Ones, i.e., stress,
orig i na tion, ces sa tion, & path. And just as a clean cloth, free of stains,
would prop erly ab sorb a dye, in the same way, as Sup pabud dha the leper
was sit ting in that very seat, the dust less, stain less Dhamma eye arose
within him, “What ever is sub ject to orig i na tion is all sub ject to ces sa -
tion.”

Hav ing seen the Dhamma, reached the Dhamma, known the
Dhamma, gained a foothold in the Dhamma, hav ing crossed over & be -
yond doubt, hav ing had no more per plex ity, hav ing gained fear less ness
& in de pen dence from oth ers with re gard to the Teacher’s mes sage, he
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got up from his seat and went to the Blessed One. On ar rival, hav ing
bowed down to the Blessed One, he sat to one side. As he was sit ting
there he said to the Blessed One, “Mag nifi  cent, lord! Mag nifi  cent! Just as
if he were to place up right what was over turned, to re veal what was hid -
den, to show the way to one who was lost, or to carry a lamp into the
dark so that those with eyes could see forms, in the same way has the
Blessed One–through many lines of rea son ing–made the Dhamma clear.
I go to the Blessed One for refuge, to the Dhamma, and to the Com mu -
nity of monks. May the Blessed One re mem ber me as a lay fol lower who
has gone to him for refuge, from this day for ward, for life.”

Then Sup pabud dha the leper, hav ing been in structed, urged, roused,
& en cour aged by the Blessed One’s Dhamma talk, de light ing in & ap -
prov ing of the Blessed One’s words, got up from his seat, bowed down to
the Blessed One and left, cir cling him to the right. Not long af ter his de -
par ture he was at tacked & killed by a cow with a young calf.

Then a large num ber of monks went to the Blessed One and, on ar -
rival, hav ing bowed down to him, sat to one side. As they were sit ting
there, they said to the Blessed One, “Lord, the leper named Sup pabud -
dha, whom the Blessed One in structed, urged, roused, & en cour aged
with a Dhamma talk, has died. What is his des ti na tion? What is his fu -
ture state?”

“Monks, Sup pabud dha the leper was wise. He prac ticed the Dhamma
in ac cor dance with the Dhamma and did not pester me with is sues re -
lated to the Dhamma. With the de struc tion of the first three fet ters, he is
a stream-win ner, not sub ject to states of de pri va tion, headed for self-
awak en ing for sure.”

When this was said, one of the monks said to the Blessed One, “Lord,
what was the cause, what was the rea son, why Sup pabud dha the leper
was such a poor, mis er able wretch of a per son?”

“Once, monks, in this very Rā ja gaha, Sup pabud dha the leper was the
son of a rich money-lender. While be ing es corted to a plea sure park, he
saw Tagarasikhin the Pri vate Bud dha1 go ing for alms in the city. On see -
ing him, the thought oc curred to him, ‘Who is this leper prowl ing about?’
Spit ting and dis re spect fully turn ing his left side to Tagarasikhin the Pri -
vate Bud dha, he left. As a re sult of that deed he boiled in hell for many
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years, many hun dreds of years, many thou sands of years, many hun -
dreds of thou sands of years. And then as a re main der of the re sult of that
deed he be came a poor, mis er able wretch of a per son in this very Rā ja -
gaha. But on en coun ter ing the Dhamma & Vinaya made known by the
Tathā gata, he ac quired con vic tion, virtue, learn ing, re lin quish ment, &
dis cern ment. Hav ing ac quired con vic tion, virtue, learn ing, re lin quish -
ment, & dis cern ment on en coun ter ing the Dhamma & Vinaya made
known by the Tathā gata, now–on the break-up of the body, af ter death–
he has reap peared in a good des ti na tion, a heav enly world, in com pany
with the devas of the heaven of the Thirty-three. There he out shines the
other devas both in beauty & in rank.”

Then, on re al iz ing the sig nifi  cance of that, the Blessed One on that
oc ca sion ex claimed:

As one with eyes & hav ing en ergy
would

treach er ous, un even places,
so a wise one, in the world of life,

should
avoid

evil deeds.2

N o t e s

1. A Pri vate Bud dha is one who gains awak en ing with out re ly ing on the
teach ings of oth ers, but who can not for mu late the Dhamma to teach oth ers in
the way a Full Bud dha can.

2. This verse is an ex am ple of a “lamp”–a po etic fig ure ex plained in the note
to Ud 1:3. In this case the lamp-word is “would/should avoid.”

5:4 Boys (Kumāra Sutta)

I have heard that on one oc ca sion the Blessed One was stay ing near
Sā vatthī at Jeta’s Grove, Anāthapiṇḍika’s monastery. And on that oc ca -
sion, a large num ber of boys on the road be tween Sā vatthī & Jeta’s Grove
were catch ing fish. Then early in the morn ing the Blessed One ad justed
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his un der robe and–car ry ing his bowl & robes–went into Sā vatthī for
alms. He saw the large num ber of boys on the road be tween Sā vatthī &
Jeta’s Grove catch ing lit tle fish. See ing them, he went up to them and, on
ar rival, said to them, “Boys, do you fear pain? Do you dis like pain?”

“Yes, lord, we fear pain. We dis like pain.”
Then, on re al iz ing the sig nifi  cance of that, the Blessed One on that

oc ca sion ex claimed:

If you fear pain,
if you dis like pain,
don’t any where do an evil deed
in open or in se cret.
If you’re do ing or will do
an evil deed,
you won’t es cape pain

catch ing up
as you run away.

5:5 Up osatha (Up osatha Sutta)

I have heard that on one oc ca sion the Blessed One was stay ing near
Sā vatthī at the East ern Monastery, the palace of Migāra’s mother. And on
that oc ca sion, the Blessed One–it be ing the ob ser vance day–was sit ting
sur rounded by the com mu nity of monks. Then Ven. Ānanda–when the
night was far ad vanced, at the end of the first watch–got up from his
seat, ar ranged his robe over one shoul der, stood fac ing the Blessed One,
pay ing homage with his hands placed palm-to-palm over his heart, and
said to him, “Lord, the night is far ad vanced. The first watch has ended.
The com mu nity of monks has been sit ting here long. May the Blessed
One re cite the Pāṭimokkha to them.” When this was said, the Blessed
One re mained silent.

Then a sec ond time, when the night was far ad vanced, at the end of
the mid dle watch, Ven. Ānanda got up from his seat, ar ranged his robe
over one shoul der, stood fac ing the Blessed One, pay ing homage with
his hands placed palm-to-palm over his heart, and said to him, “Lord, the
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night is far ad vanced. The sec ond watch has ended. The com mu nity of
monks has been sit ting here long. May the Blessed One re cite the
Pāṭimokkha to them.” When this was said, the Blessed One re mained
silent.

Then a third time, when the night was far ad vanced, at the end of the
last watch, as dawn was ap proach ing and the face of the night was beam -
ing, Ven. Ānanda got up from his seat, ar ranged his robe over one shoul -
der, stood fac ing the Blessed One, pay ing homage with his hands placed
palm-to-palm over his heart, and said to him, “Lord, the night is far ad -
vanced. The last watch has ended. Dawn is ap proach ing and the face of
the night is beam ing. The com mu nity of monks has been sit ting here
long. May the Blessed One re cite the Pāṭimokkha to the com mu nity of
monks.”

“Ānanda, the gath er ing isn’t pure.”
Then the thought oc curred to Ven. Mahā Mog gal lāna: “In ref er ence to

which in di vid ual did the Blessed One just now say, ‘Ānanda, the gath er -
ing isn’t pure’?” So he di rected his mind, en com pass ing with his aware -
ness the aware ness of the en tire com mu nity of monks. He saw that in di -
vid ual–un prin ci pled, evil, un clean and sus pect in his un der tak ings, hid -
den in his ac tions, not a con tem pla tive though claim ing to be one, not
lead ing the holy life though claim ing to do so, in wardly rot ten, ooz ing
with de sire, filthy by na ture–sit ting in the midst of the com mu nity of
monks. On see ing him, he got up, went over to that in di vid ual, and on
reach ing him said, “Get up, friend. You have been seen by the Blessed
One. You have no affi l i a tion with the com mu nity of monks.” Then the
in di vid ual re mained silent. A sec ond time…. A third time, Ven. Mahā
Mog gal lāna said, “Get up, friend. You have been seen by the Blessed
One. You have no affi l i a tion with the com mu nity of monks.” And for a
third time the in di vid ual re mained silent.

Then Ven. Mahā Mog gal lāna, grab bing that in di vid ual by the arm,
hav ing ex pelled him through the out side door of the porch and lock ing
the bolt, ap proached the Blessed One and on ar rival said, “I have ex pelled
that in di vid ual, lord. The gath er ing is now pure. Let the Blessed One re -
cite the Pāṭimokkha to the com mu nity of monks.”
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“Isn’t it amaz ing, Mog gal lāna. Isn’t it as tound ing, how that worth less
man waited un til he was grabbed by the arm.” Then the Blessed One ad -
dressed the monks: “From now on I will no longer per form the ob ser -
vance or re cite the Pāṭimokkha. From now on, you alone, monks, will
per form the ob ser vance and re cite the Pāṭimokkha. It is im pos si ble, it
can not hap pen, that a Tathā gata would per form the ob ser vance or re cite
the Pāṭimokkha with an im pure gath er ing.

“Monks, there are these eight amaz ing & as tound ing qual i ties of the
ocean be cause of which, as they see them again & again, the asuras take
great joy in the ocean. Which eight?

“[1] The ocean has a grad ual shelf, a grad ual slope, a grad ual in cli na -
tion, with a sud den drop-o� only af ter a long stretch.1 The fact that the
ocean has a grad ual shelf, a grad ual slope, a grad ual in cli na tion, with a
sud den drop-o� only af ter a long stretch: This is the first amaz ing & as -
tound ing qual ity of the ocean be cause of which, as they see it again &
again, the asuras take great joy in the ocean.

[2] And fur ther more, the ocean is sta ble and does not over step its
tide line…. This is the sec ond amaz ing & as tound ing qual ity of the ocean
be cause of which, as they see it again & again, the asuras take great joy
in the ocean.[3] And fur ther more, the ocean does not tol er ate a dead
body. Any dead body in the ocean gets quickly washed to the shore and
thrown up on dry land…. This is the third amaz ing & as tound ing qual -
ity of the ocean be cause of which, as they see it again & again, the asuras
take great joy in the ocean.[4] And fur ther more, what ever great rivers
there are–such as the Ganges, the Ya munā, the Aci ra vatī, the Sarabhū,
the Mahī–on reach ing the ocean, give up their for mer names and are
classed sim ply as ‘ocean’…. This is the fourth amaz ing & as tound ing
qual ity of the ocean be cause of which, as they see it again & again, the
asuras take great joy in the ocean.[5] And fur ther more, though the rivers
of the world pour into the ocean, and rains fall from the sky, no swelling
or di min ish ing in the ocean for that rea son can be dis cerned…. This is
the fifth amaz ing & as tound ing qual ity of the ocean be cause of which, as
they see it again & again, the asuras take great joy in the ocean.[6] And
fur ther more, the ocean has a sin gle taste: that of salt…. This is the sixth
amaz ing & as tound ing qual ity of the ocean be cause of which, as they see
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it again & again, the asuras take great joy in the ocean.[7] And fur ther -
more, the ocean has these many trea sures of var i ous kinds: pearls, sap -
phires, lapis lazuli, shells, quartz, coral, sil ver, gold, ru bies, & cat’s
eyes…. This is the sev enth amaz ing & as tound ing qual ity of the ocean
be cause of which, as they see it again & again, the asuras take great joy
in the ocean.[8] And fur ther more, the ocean is the abode of such mighty
be ings as these: whales, whale-eaters, & whale-eater-eaters; asuras, nā -
gas, & gand hab bas. There are in the ocean be ings one hun dred leagues
long, two hun dred… three hun dred… four hun dred… five hun dred
leagues long. The fact that the ocean is the abode of such mighty be ings
as these: whales, whale-eaters, & whale-eater-eaters; asuras, nā gas, &
gand hab bas; and there are in the ocean be ings one hun dred leagues long,
two hun dred… three hun dred… four hun dred… five hun dred leagues
long: This is the eighth amaz ing & as tound ing qual ity of the ocean be -
cause of which, as they see it again & again, the asuras take great joy in
the ocean.

“These are the eight amaz ing & as tound ing qual i ties of the ocean be -
cause of which, as they see them again & again, the asuras take great joy
in the ocean.

“In the same way, monks, there are eight amaz ing & as tound ing qual -
i ties of this Dhamma & Vinaya be cause of which, as they see them again
& again, the monks take great joy in this Dhamma & Vinaya. Which
eight?

[1] Just as the ocean has a grad ual shelf, a grad ual slope, a grad ual in -
cli na tion, with a sud den drop-o� only af ter a long stretch; in the same
way, this Dhamma & Vinaya has a grad ual train ing, a grad ual per for -
mance, a grad ual prac tice, with a pen e tra tion to gno sis only af ter a long
stretch. The fact that this Dhamma & Vinaya has a grad ual train ing, a
grad ual per for mance, a grad ual prac tice, with a pen e tra tion to gno sis
only af ter a long stretch: This is the first amaz ing & as tound ing qual ity
of this Dhamma & Vinaya be cause of which, as they see it again &
again, the monks take great joy in this Dhamma & Vinaya.[2] And fur -
ther more, just as the ocean is sta ble and does not over step its tide line; in
the same way, my dis ci ples do not–even for the sake of their lives–over -
step the train ing rules I have for mu lated for them…. This is the sec ond
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amaz ing & as tound ing qual ity of this Dhamma & Vinaya be cause of
which, as they see it again & again, the monks take great joy in this
Dhamma & Vinaya.[3] And fur ther more, just as the ocean does not tol -
er ate a dead body–any dead body in the ocean get ting quickly washed to
the shore and thrown up on dry land–in the same way, if an in di vid ual is
un prin ci pled, evil, un clean & sus pect in his un der tak ings, hid den in his
ac tions–not a con tem pla tive though claim ing to be one, not lead ing the
holy life though claim ing to do so, in wardly rot ten, ooz ing with de sire,
filthy by na ture–the com mu nity has no affi l i a tion with him. Hav ing
quickly gath ered to gether, they sus pend him from the com mu nity. Even
though he may be sit ting in the midst of the com mu nity of monks, he is
far from the com mu nity, and the com mu nity far from him…. This is the
third amaz ing & as tound ing qual ity of this Dhamma & Vinaya be cause
of which, as they see it again & again, the monks take great joy in this
Dhamma & Vinaya.[4] And fur ther more, just as what ever great rivers
there are–such as the Ganges, the Ya munā, the Aci ra vatī, the Sarabhū,
the Mahī–on reach ing the ocean, give up their for mer names and are
classed sim ply as ‘ocean’; in the same way, when mem bers of the four
castes–no ble war riors, brah mans, mer chants, & work ers–go forth from
home to the home less life in this Dhamma & Vinaya de clared by the
Tathā gata, they give up their for mer names and clans and are classed
sim ply as ‘con tem pla tives, sons of the Sakyan’…. This is the fourth
amaz ing & as tound ing qual ity of this Dhamma & Vinaya be cause of
which, as they see it again & again, the monks take great joy in this
Dhamma & Vinaya.[5] And fur ther more, just as the rivers of the world
pour into the ocean, and rains fall from the sky, but no swelling or di -
min ish ing in the ocean for that rea son can be dis cerned; in the same way,
al though many monks are to tally un bound into the prop erty of un bind -
ing with no fuel re main ing, no swelling or di min ish ing in the prop erty of
un bind ing for that rea son can be dis cerned…. This is the fifth amaz ing
& as tound ing qual ity of this Dhamma & Vinaya be cause of which, as
they see it again & again, the monks take great joy in this Dhamma &
Vinaya.[6] And fur ther more, just as the ocean has a sin gle taste–that of
salt–in the same way, this Dhamma & Vinaya has a sin gle taste: that of
re lease…. This is the sixth amaz ing & as tound ing qual ity of this
Dhamma & Vinaya be cause of which, as they see it again & again, the
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monks take great joy in this Dhamma & Vinaya.[7] And fur ther more,
just as the ocean has these many trea sures of var i ous kinds–pearls, sap -
phires, lapis lazuli, shells, quartz, coral, sil ver, gold, ru bies, & cat’s eyes–
in the same way, this Dhamma & Vinaya has these many trea sures of
var i ous kinds: the four es tab lish ings of mind ful ness, the four right ex er -
tions, the four bases of power, the five fac ul ties, the five strengths, the
seven fac tors for awak en ing, the no ble eight fold path…. This is the sev -
enth amaz ing & as tound ing qual ity of this Dhamma & Vinaya be cause
of which, as they see it again & again, the monks take great joy in this
Dhamma & Vinaya.[8] And fur ther more, just as the ocean is the abode
of such mighty be ings as these: whales, whale-eaters, & whale-eater-
eaters; asuras, nā gas, & gand hab bas, and there are in the ocean be ings
one hun dred leagues long, two hun dred… three hun dred… four hun -
dred… five hun dred leagues long; in the same way, this Dhamma &
Vinaya is the abode of such mighty be ings as these: stream-win ners &
those prac tic ing to re al ize the fruit of stream-en try; once-re turn ers &
those prac tic ing to re al ize the fruit of once-re turn ing; non-re turn ers &
those prac tic ing to re al ize the fruit of non-re turn ing; ara hants & those
prac tic ing for ara hantship. The fact that this Dhamma & Vinaya is the
abode of such mighty be ings as these–stream-win ners & those prac tic -
ing to re al ize the fruit of stream-en try; once-re turn ers & those prac tic -
ing to re al ize the fruit of once-re turn ing; non-re turn ers & those prac tic -
ing to re al ize the fruit of non-re turn ing; ara hants & those prac tic ing for
ara hantship: This is the eighth amaz ing & as tound ing qual ity of this
Dhamma & Vinaya be cause of which, as they see it again & again, the
monks take great joy in this Dhamma & Vinaya.

“These are the eight amaz ing & as tound ing qual i ties of this Dhamma
& Vinaya be cause of which, as they see them again & again, the monks
take great joy in this Dhamma & Vinaya.”

Then, on re al iz ing the sig nifi  cance of that, the Blessed One on that
oc ca sion ex claimed:

Rain sod dens what’s cov ered
& doesn’t sod den what’s open.
So open up what’s cov ered up,
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so that it won’t get sod dened by the rain.2

N o t e s

1. The Pali here reads, na āy ataken’eva pa pāto. The Com men tary in sists
that this phrase means, “with no abrupt drop-o�.” There are three rea sons for
not ac cept ing the Com men tary’s in ter pre ta tion here. (a) The first is gram mat i -
cal. The word āy ataka means “long, drawn out; last ing a long time.” To in ter -
pret āy atak ena, the in stru men tal of a word mean ing “long, drawn out,” to mean
“abrupt” makes lit tle sense. (b) The sec ond rea son is ge o graph i cal. The con ti -
nen tal shelf o� the east coast of In dia does have a sud den drop-o� af ter a long
grad ual slope. (c) The third rea son is doc tri nal. As noted in the in ter pre ta tion
of the sim ile, the shape of the ocean floor cor re sponds to the course of the
prac tice. If there were no sud den drop-o�, there would be no sud den pen e tra -
tion to awak en ing. How ever, there are many cases of sud den pen e tra tion in the
Canon, Ex hibit A be ing Bāhiya’s at tain ment of ara hantship in Ud 1:10.

2. This verse also ap pears among the verses at trib uted to Ven. Sir i maṇḍa at
Thag 6:13 (verse 447 in the PTS edi tion).

See also: AN 3:129

5:6 Soṇa (Soṇa Sutta)

I have heard that on one oc ca sion the Blessed One was stay ing near
Sā vatthī at Jeta’s Grove, Anāthapiṇḍika’s monastery. And on that oc ca -
sion Ven. Mahā Kac cāna was liv ing among the peo ple of Avantī on Pa -
vatta Moun tain near the Os prey Habi tat. And at that time the lay fol -
lower Soṇa Koṭikaṇṇa was Ven. Mahā Kac cāna’s sup porter. Then as Soṇa
Koṭikaṇṇa was alone in seclu sion, this train of thought ap peared to his
aware ness: “Ac cord ing to the Dhamma that Mas ter Mahā Kac cāna
teaches, it’s not easy liv ing at home to prac tice the holy life to tally per -
fect, to tally pure, like a pol ished shell. What if I were to shave o� my
hair & beard, put on the ochre robes, and go forth from the house hold
life into home less ness?”

So he went to Ven. Mahā Kac cāna and on ar rival, hav ing bowed down
to Ven. Mahā Kac cāna, sat to one side. As he was sit ting there he said to
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Ven. Mahā Kac cāna, “Just now, ven er a ble sir, as I was alone in seclu sion,
this train of thought ap peared to my aware ness: ‘Ac cord ing to the
Dhamma that Mas ter Mahā Kac cāna teaches, it’s not easy liv ing at home
to prac tice the holy life to tally per fect, to tally pure, like a pol ished shell.
What if I were to shave o� my hair & beard, put on the ochre robes, and
go forth from the house hold life into home less ness?’ Give me the go ing-
forth, Mas ter Mahā Kac cāna!”

When this was said, Ven. Mahā Kac cāna said to Soṇa Koṭikaṇṇa, “It’s
hard, Soṇa, the life-long, one-meal-a-day, sleep ing-alone holy life.
Please, right there as you are a house holder, de vote your self to the mes -
sage of the Awak ened Ones and to the proper-time [i.e., up osatha day],
one-meal-a-day, sleep ing-alone holy life.” And so Soṇa Koṭikaṇṇa’s idea
of go ing-forth sub sided.

Then a sec ond time as Soṇa Koṭikaṇṇa was alone in seclu sion, this
train of thought ap peared to his aware ness: “Ac cord ing to the Dhamma
that Mas ter Mahā Kac cāna teaches, it’s not easy liv ing at home to prac -
tice the holy life to tally per fect, to tally pure, like a pol ished shell. What if
I were to shave o� my hair & beard, put on the ochre robes, and go forth
from the house hold life into home less ness?”

So he went to Ven. Mahā Kac cāna and on ar rival, hav ing bowed down
to Ven. Mahā Kac cāna, sat to one side. As he was sit ting there he said to
Ven. Mahā Kac cāna, “Just now, ven er a ble sir, as I was alone in seclu sion,
this train of thought ap peared to my aware ness: ‘Ac cord ing to the
Dhamma that Mas ter Mahā Kac cāna teaches, it’s not easy liv ing at home
to prac tice the holy life to tally per fect, to tally pure, like a pol ished shell.
What if I were to shave o� my hair & beard, put on the ochre robes, and
go forth from the house hold life into home less ness?’ Give me the go ing-
forth, Mas ter Mahā Kac cāna!”

When this was said, Ven. Mahā Kac cāna said to Soṇa Koṭikaṇṇa, “It’s
hard, Soṇa, the life-long, one-meal-a-day, sleep ing-alone holy life.
Please, right there as you are a house holder, de vote your self to the mes -
sage of the Awak ened Ones and to the proper-time, one-meal-a-day,
sleep ing-alone holy life.” And so Soṇa Koṭikaṇṇa’s idea of go ing-forth
sub sided a sec ond time.
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Then a third time as Soṇa Koṭikaṇṇa was alone in seclu sion, this train
of thought ap peared to his aware ness: “Ac cord ing to the Dhamma that
Mas ter Mahā Kac cāna teaches, it’s not easy liv ing at home to prac tice the
holy life to tally per fect, to tally pure, like a pol ished shell. What if I were
to shave o� my hair & beard, put on the ochre robes, and go forth from
the house hold life into home less ness?”

So he went to Ven. Mahā Kac cāna and on ar rival, hav ing bowed down
to Ven. Mahā Kac cāna, sat to one side. As he was sit ting there he said to
Ven. Mahā Kac cāna, “Just now, ven er a ble sir, as I was alone in seclu sion,
this train of thought ap peared to my aware ness: ‘Ac cord ing to the
Dhamma that Mas ter Mahā Kac cāna teaches, it’s not easy liv ing at home
to prac tice the holy life to tally per fect, to tally pure, like a pol ished shell.
What if I were to shave o� my hair & beard, put on the ochre robes, and
go forth from the house hold life into home less ness?’ Give me the go ing-
forth, Mas ter Mahā Kac cāna!”

So Ven. Mahā Kac cāna gave Soṇa Koṭikaṇṇa the go ing-forth.
Now at that time the south ern coun try of Avantī was short of monks.

So only af ter three years–hav ing gath ered from here & there with hard -
ship & diffi  culty a quo rum-of-ten com mu nity of monks1–did Ven. Mahā
Kac cāna give full ad mis sion to Ven. Soṇa. Then, af ter hav ing com pleted
the Rains re treat, as he was alone in seclu sion, this train of thought ap -
peared to Ven. Soṇa’s aware ness: “I haven’t seen the Blessed One face-to-
face. I’ve sim ply heard that he is like this and like this. If my pre cep tor
would give me per mis sion, I would go to see the Blessed One, wor thy &
rightly self-awak ened.”

So, leav ing seclu sion in the late af ter noon, he went to Ven. Mahā Kac -
cāna and, on ar rival, hav ing bowed down to him, sat to one side. As he
was sit ting there, he said to Ven. Mahā Kac cāna, “Just now, ven er a ble sir,
as I was alone in seclu sion, this train of thought ap peared to my aware -
ness: ‘I haven’t seen the Blessed One face-to-face. I’ve sim ply heard that
he is like this and like this. If my pre cep tor would give me per mis sion, I
would go to see the Blessed One, wor thy & rightly self-awak ened.’”

“Good, Soṇa. Very good. Go, Soṇa, to see the Blessed One, wor thy &
rightly self-awak ened. You will see the Blessed One who is serene & in -
spires serene con fi dence, his senses at peace, his mind at peace, one who
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has at tained the ut most tran quil ity & poise, tamed, guarded, his senses
re strained, a Great One (nāga). On see ing him, show ing rev er ence with
your head to his feet in my name,2 ask whether he is free from ill ness &
affl ic tion, is care free, strong, & liv ing in com fort, [say ing: ‘My pre cep tor,
lord, shows rev er ence with his head to your feet and asks whether you
are free from ill ness & affl ic tion, are care free, strong, & liv ing in com -
fort.’”]3

Say ing, “As you say, ven er a ble sir,” Ven. Soṇa–de light ing in & ap -
prov ing of Ven. Mahā Kac cāna’s words–got up from his seat, bowed
down to Ven. Mahā Kac cāna, cir cled him to the right, set his lodg ing in
or der, and–tak ing his bowl & robes–set o� wan der ing to ward Sā vatthī.
Wan der ing by stages, he ar rived at Sā vatthī, Jeta’s Grove,
Anāthapiṇḍika’s monastery. He went to the Blessed One and, on ar rival,
hav ing bowed down to him, sat to one side. As he was sit ting there, he
said to the Blessed One, “Lord, my pre cep tor, Ven. Mahā Kac cāna, shows
rev er ence with his head to the Blessed One’s feet and asks whether the
Blessed One is free from ill ness & affl ic tion, is care free, strong, & liv ing
in com fort.”

“Are you well, monk? Are you in good health? Have you come along
the road with only a lit tle fa tigue? And are you not tired of alms-food?”

“I am well, Blessed One. I am in good health, Blessed One. I have
come along the road, lord, with only a lit tle fa tigue and I am not tired of
alms-food.”

Then the Blessed One ad dressed Ven. Ānanda, say ing, “Ānanda, pre -
pare bed ding for this vis it ing monk.”

Then the thought oc curred to Ven. Ānanda, “When the Blessed One
or ders me, ‘Ānanda, pre pare bed ding for this vis it ing monk,’ he wants to
stay in the same dwelling with that monk. The Blessed One wants to
stay in the same dwelling with Ven. Soṇa.” So he pre pared bed ding for
Ven. Soṇa in the dwelling in which the Blessed One was stay ing. Then
the Blessed One, hav ing spent much of the night sit ting in the open air,
washed his feet and en tered the dwelling. Like wise, Ven. Soṇa, hav ing
spent much of the night sit ting in the open air, washed his feet and en -
tered the dwelling. Then, get ting up to ward the end of the night, the
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Blessed One in vited Ven. Mahā Soṇa,4 say ing, “Monk, I would like you
to re cite the Dhamma.”

Re spond ing, “As you say, lord,” to the Blessed One, Ven. Soṇa chanted
all six teen parts of the Aṭṭhaka Vagga.5 The Blessed One, at the con clu -
sion of Ven. Soṇa’s in to na tion, ex pressed high ap proval: “Good, monk.
Very good. You have learned the Aṭṭhaka Vagga [verses] well, have con -
sid ered them well, have borne them well in mind. You have a fine de liv -
ery, clear & fault less, that makes the mean ing in tel li gi ble. How many
Rains [in the monk hood] do you have?”

“I have one Rains, Blessed One.”
“But why did you take so long [to or dain]?”
“For a long time, lord, I have seen the draw backs in sen su al ity, but the

house hold life is con fin ing with many du ties, many things to be done.”
Then, on re al iz ing the sig nifi  cance of that, the Blessed One on that

oc ca sion ex claimed:

See ing the draw backs of the world,
know ing the state with out ac qui si tions,
a no ble one doesn’t find joy in evil,
in evil

a clean one doesn’t find joy.6

N o t e s

1. Orig i nally, a quo rum of at least ten monks was re quired to or dain a new
monk. In the ver sion of this story given in the Vinaya (Mv.V.13.1-13), Ven.
Mahā Kac cāna sends a re quest to the Bud dha via Ven. Soṇa that some of the
Vinaya rules be re laxed out side of the mid dle Ganges val ley, one of them be ing
that the quo rum re quired for or di na tion be re duced. As a re sult, the Bud dha
amended the rel e vant rule, stat ing that the quo rum of ten was needed only
within the mid dle Ganges val ley, and that out side of the mid dle Ganges val ley
a quo rum of five would be suffi  cient to or dain a new monk, pro vided that at
least one of the five be knowl edge able in the Vinaya.

2. The re main der of this para graph does not ap pear in Mv.V.13.5. How ever,
at this point in the story, Mv.V.13.5-7 in serts Ven. Mahā Kac cāna’s re quest that
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Ven. Soṇa, in his name, ask the Bud dha to re scind four of the monks’ rules in
the South ern re gion, and that he ex plain a pro ce dure deal ing with gifts of cloth
that Ven. Mahā Kac cāna found un clear.

3. The pas sage in brack ets ap pears in the PTS and Burmese edi tions, but
not in the Thai and Sri Lankan edi tions.

4. This is the only point in the sutta where Ven. Soṇa has the pre fix “Great”
(Mahā) added to his name.

5. This is ap par ently the Aṭṭhaka Vagga as we now have it in Sn 4.
6. At Mv.V.13.10, the PTS ver sion of this last line reads, “In the teach ing a

clean one finds joy.” How ever, in the Thai, Burmese, and Sri Lankan ver sions
of the same pas sage, the last line is the same as here.

5:7 Re vata (Re vata Sutta)

I have heard that on one oc ca sion the Blessed One was stay ing near
Sā vatthī at Jeta’s Grove, Anāthapiṇḍika’s monastery. And on that oc ca -
sion Ven. Re vata the Doubter was sit ting not far from the Blessed One,
his legs crossed, his body held erect, re flect ing on [his] pu rifi ca tion
through the over com ing of doubt. The Blessed One saw Ven. Re vata the
Doubter sit ting not far away, his legs crossed, his body held erect, re -
flect ing on [his] pu rifi ca tion through the over com ing of doubt.

Then, on re al iz ing the sig nifi  cance of that, the Blessed One on that
oc ca sion ex claimed:

Any doubts,
about here or the world be yond,
about what is ex pe ri enced

by/be cause of oth ers,
by/be cause of one self,1

are aban doned–all–
by the per son in jhāna,

ar dent,
liv ing the holy life.

N o t e
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1. This re lates to the ques tion of whether plea sure and pain are self-caused
or other-caused. As Ud 6:5 and Ud 6:6 show, this ques tion was a hot topic in
the time of the Bud dha. How ever, in SN 12:20, SN 12:35, and SN 12:67 the
Bud dha re fuses to get in volved in the is sue. See the dis cus sion in Skill in Ques -

tions, chap ter 8.

5:8 Ānanda (Ānanda Sutta)

I have heard that on one oc ca sion the Blessed One was stay ing near
Rā ja gaha at the Bam boo Grove, the Squir rels’ refuge. And on that oc ca -
sion, early in the morn ing of the up osatha, Ven. Ānanda ad justed his un -
der robe and–car ry ing his bowl & robes–went into Rā ja gaha for alms.
De va datta saw Ven. Ānanda go ing for alms in Rā ja gaha and, on see ing
him, went to him. On ar rival, he said to him, “From this day for ward,
friend Ānanda, I will con duct the up osatha & com mu nity trans ac tions
apart from the Blessed One, apart from the com mu nity of monks.”

Then Ven. Ānanda–hav ing gone for alms in Rā ja gaha, af ter the meal,
re turn ing from his alms round–went to the Blessed One and, on ar rival,
hav ing bowed down to him, sat to one side. As he was sit ting there he
said to the Blessed One, “Just now, lord, af ter ad just ing my un der robe
early in the morn ing and car ry ing my bowl & robes, I went into Rā ja -
gaha for alms. De va datta saw me go ing for alms in Rā ja gaha and, on see -
ing me, went up to me. On ar rival, he said to me, ‘From this day for ward,
friend Ānanda, I will con duct the up osatha & com mu nity trans ac tions
apart from the Blessed One, apart from the com mu nity of monks.’ Lord,
to day De va datta will split the com mu nity. He will con duct the up osatha
& com mu nity trans ac tions [apart from the com mu nity].”

Then, on re al iz ing the sig nifi  cance of that, the Blessed One on that
oc ca sion ex claimed:

The good, for the good, is easy to do.
The good, for the evil, is hard to do.
Evil, for the evil, is easy to do.
Evil, for the no ble ones, is hard to do.

( dh )
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5:9 Jeer ing (Sad hāyamāna Sutta)

I have heard that on one oc ca sion the Blessed One was wan der ing
among the Kos alans with a large com mu nity of monks. And on that oc -
ca sion, a large num ber of youths passed by as if jeer ing1 not far from the
Blessed One. The Blessed One saw the large num ber of youths pass ing
by as if jeer ing not far away.

Then, on re al iz ing the sig nifi  cance of that, the Blessed One on that
oc ca sion ex claimed:

False pun dits, to tally mud dled,
speak ing in the range of mere words,
bab bling as much as they like:

led on by what,
they don’t know.

N o t e

1. Read ing sad hāyamāna-rūpā with the Burmese edi tion. The Thai edi tion
reads, sad dāyamāna-rūpā–“as if mak ing an up roar”–which doesn’t make much
sense. The Sri Lankan edi tion reads, sad dhāyamāna-rūpā–“as if show ing
faith”–which makes even less sense.

5:10 Cūḷa Pan thaka (Pan thaka Sutta)

I have heard that on one oc ca sion the Blessed One was stay ing near
Sā vatthī at Jeta’s Grove, Anāthapiṇḍika’s monastery. And on that oc ca -
sion Ven. Cūḷa Pan thaka was sit ting not far from the Blessed One, his
legs crossed, his body held erect, with mind ful ness es tab lished to the
fore. The Blessed One saw Ven. Cūḷa Pan thaka sit ting not far away, his
legs crossed, his body held erect, with mind ful ness es tab lished to the
fore.

Then, on re al iz ing the sig nifi  cance of that, the Blessed One on that
oc ca sion ex claimed:

With steady body,
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steady aware ness,
–whether stand ing, sit ting, or ly ing down1–

a monk de ter mined on mind ful ness
gains one dis tinc tion

af ter an other.
Hav ing gained one dis tinc tion

af ter an other,
he goes where the King of Death

can’t see.

N o t e

1. There’s a slight para dox in this verse in that the word for “steady” (ṭhita)

can also mean “stand ing.” Thus when the body is steady and un mov ing, it is
“stand ing” re gard less of its pos ture.
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6 : Blind from Birth

6:1 Re lin quish ment of the Life Force (Āyusama-os aj -
jana Sutta)

I have heard that on one oc ca sion the Blessed One was stay ing near
Vesālī at the Gabled Hall in the Great For est. Then, early in the morn ing,
he ad justed his un der robe and–car ry ing his bowl & robes–went into
Vesālī for alms. Then, hav ing gone for alms in Vesālī, af ter the meal, re -
turn ing from his alms round, he ad dressed Ven. Ānanda, “Get a sit ting
cloth, Ānanda. We will go to the Pāvāla shrine for the day’s abid ing.”

Re spond ing, “As you say, lord,” to the Blessed One, Ven. Ānanda fol -
lowed along be hind the Blessed One, car ry ing the sit ting cloth. Then the
Blessed One went to the Pāvāla shrine and, on ar rival, sat down on the
seat laid out.

Seated, the Blessed One ad dressed Ven. Ānanda, “Vesālī is re fresh ing,
Ānanda. Re fresh ing, too, are the Udena shrine, the Go ta maka shrine,
the Sat tamba shrine, the ManySon shrine, the Sāranda shrine, the Pāvāla
shrine.1

“Any one, Ānanda, in whom the four bases of power2 are de vel oped,
pur sued, given a means of trans port, given a ground ing, stead ied, con -
sol i dated, and well-un der taken, could–if he wanted–re main for an eon
or the re main der of an eon.3 In the Tathā gata, Ānanda, the four bases of
power are de vel oped, pur sued, given a means of trans port, given a
ground ing, stead ied, con sol i dated, and well-un der taken. He could–if he
wanted–re main for an eon or the re main der of an eon.”

But Ven. Ānanda–even when the Blessed One had given such a bla -
tant sign, such a bla tant hint–wasn’t able to un der stand his mean ing. He
didn’t re quest of him, “Lord, may the Blessed One re main for an eon.
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May the One-Well-Gone re main for an eon–for the ben e fit of the many,
for the hap pi ness of the many, out of sym pa thy for the world, for the
wel fare, ben e fit, & hap pi ness of hu man and di vine be ings.” It was as if
his mind was pos sessed by Māra.

A sec ond time… A third time, the Blessed One ad dressed Ven.
Ānanda, “Vesālī is re fresh ing, Ānanda. Re fresh ing, too, are the Udena
shrine, the Go ta maka shrine, the Sat tamba shrine, the ManySon shrine,
the Sāranda shrine, the Pāvāla shrine.

“Any one, Ānanda, in whom the four bases of power are de vel oped,
pur sued, given a means of trans port, given a ground ing, stead ied, con -
sol i dated, and well-un der taken, could–if he wanted–re main for an eon
or the re main der of an eon. In the Tathā gata, Ānanda, the four bases of
power are de vel oped, pur sued, given a means of trans port, given a
ground ing, stead ied, con sol i dated, and well-un der taken. He could–if he
wanted–re main for an eon or the re main der of an eon.”

But Ven. Ānanda–even when the Blessed One had given such a bla -
tant sign, such a bla tant hint–wasn’t able to un der stand his mean ing. He
didn’t re quest of him, “Lord, may the Blessed One re main for an eon.
May the One-Well-Gone re main for an eon–for the ben e fit of the many,
for the hap pi ness of the many, out of sym pa thy for the world, for the
wel fare, ben e fit, & hap pi ness of hu man and di vine be ings.” It was as if
his mind was pos sessed by Māra.

Then the Blessed One ad dressed Ven. Ānanda, “Go, Ānanda. Do what
you think it is now time to do.”

Re spond ing, “As you say, lord,” to the Blessed One, Ven. Ānanda got
up from his seat, bowed down to the Blessed One and–af ter cir cling him
to the right–went to sit un der a tree not far from the Blessed One.

Then, not long af ter Ven. Ānanda had left, Māra the Evil One went to
the Blessed One and, on ar rival, stood to one side. As he was stand ing
there he said to the Blessed One, “May the Blessed One to tally un bind
now, lord. May the One-Well-Gone to tally un bind now, lord. Now is the
time for the Blessed One’s to tal un bind ing, lord. Af ter all, these words
were said by the Blessed One: ‘Evil One, I will not to tally un bind as long
as my monk dis ci ples are not yet ex pe ri enced, trained, at tained to con fi -
dence, de sir ing rest from the yoke, learned, main tain ing the Dhamma,
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prac tic ing the Dhamma in line with the Dhamma, prac tic ing mas ter fully,
liv ing in line with the Dhamma; declar ing the Dhamma–af ter hav ing
learned it from their own teach ers–teach ing it, de scrib ing it, set ting it
forth, re veal ing it, ex plain ing it, mak ing it plain; well-re fut ing, in line
with the Dhamma, any op pos ing teach ings that have arisen; teach ing the
Dhamma with its mar vels.’4

“But now, lord, the Blessed One’s monk dis ci ples are ex pe ri enced,
trained, at tained to con fi dence, de sir ing rest from the yoke, learned,
main tain ing the Dhamma, prac tic ing the Dhamma in line with the
Dhamma, prac tic ing mas ter fully, liv ing in line with the Dhamma; declar -
ing the Dhamma–af ter hav ing learned it from their own teach ers–teach -
ing it, de scrib ing it, set ting it forth, re veal ing it, ex plain ing it, mak ing it
plain; well-re fut ing, in line with the Dhamma, any op pos ing teach ings
that have arisen; teach ing the Dhamma with its mar vels.

“May the Blessed One to tally un bind now, lord. May the One-Well-
Gone to tally un bind now, lord. Now is the time for the Blessed One’s to -
tal un bind ing, lord. Af ter all, these words were said by the Blessed One:
‘Evil One, I will not to tally un bind as long as my nun dis ci ples… my
male lay-fol lower dis ci ples… my fe male lay-fol lower dis ci ples are not
yet ex pe ri enced, trained, at tained to ma tu rity, de sir ing rest from the
yoke, learned, main tain ing the Dhamma, prac tic ing the Dhamma in line
with the Dhamma, prac tic ing mas ter fully, liv ing in line with the
Dhamma; declar ing the Dhamma–af ter hav ing learned it from their own
teach ers–teach ing it, de scrib ing it, set ting it forth, re veal ing it, ex plain -
ing it, mak ing it plain; well-re fut ing, in line with the Dhamma, any op -
pos ing teach ings that have arisen; teach ing the Dhamma with its mar -
vels.’

“But now, lord, the Blessed One’s fe male lay-fol lower dis ci ples are ex -
pe ri enced, trained, at tained to ma tu rity, de sir ing rest from the yoke,
learned, main tain ing the Dhamma, prac tic ing the Dhamma in line with
the Dhamma, prac tic ing mas ter fully, liv ing in line with the Dhamma;
declar ing the Dhamma–af ter hav ing learned it from their own teach ers–
teach ing it, de scrib ing it, set ting it forth, re veal ing it, ex plain ing it, mak -
ing it plain; well-re fut ing, in line with the Dhamma, any op pos ing teach -
ings that have arisen; teach ing the Dhamma with its mar vels.
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“May the Blessed One to tally un bind now, lord. May the One-Well-
Gone to tally un bind now, lord. Now is the time for the Blessed One’s to -
tal un bind ing, lord. Af ter all, these words were said by the Blessed One:
‘Evil One, I will not to tally un bind as long as this holy life of mine is not
pow er ful, pros per ous, widely-spread, dis sem i nated among many peo ple,
well-ex pounded as far as there are devas & hu man be ings.’ But now,
lord, the Blessed One’s holy life is pow er ful, pros per ous, widely-spread,
dis sem i nated among many peo ple, well-ex pounded as far as there are
devas & hu man be ings.

“May the Blessed One to tally un bind now, lord. May the One-Well-
Gone to tally un bind now, lord. Now is the time for the Blessed One’s to -
tal un bind ing, lord.”

When this was said, the Blessed One said to Māra, the Most Evil
One: “Re lax, Evil One. It won’t be long un til the Tathā gata’s to tal un bind -
ing. In three months’ time from now, the Tathā gata will to tally un bind.”

Thus at the Pāvāla shrine–mind ful & alert–the Blessed One re lin -
quished the fab ri ca tions of life.5 And as the Blessed One re lin quished
the fab ri ca tions of life, there was a great earth quake, fright en ing & hair-
rais ing, along with cracks of thun der.

Then, on re al iz ing the sig nifi  cance of that, the Blessed One on that
oc ca sion ex claimed:

Com par ing the in com pa ra ble6

with com ing-into-be ing,
the sage re lin quished
the fab ri ca tion of be com ing.

In wardly joy ful,
cen tered,

he split his own
com ing-into-be ing
like a coat of mail.7

N o t e s
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1. As DN 16 makes clear, there were sev eral times in the past where the
Bud dha, at sev eral di� er ent lo ca tions, had com mented to Ven. Ānanda on how
re fresh ing it was to be in the lo ca tion where they were stay ing. This ap par ently
was meant as a sign that liv ing on would not be a bur den, for in each case he
had then given a broad hint–as he does here–for Ven. Ānanda to in vite him to
ex tend his life. As says in the nar ra tive im me di ately fol low ing the events por -
trayed in this udāna, he would have re fused the in vi ta tion if o� ered only twice,
but would have ac cepted it on the third o� er. But now that he has aban doned
the will to live, he can not take it on again, so Ven. Ānanda’s fi nal op por tu nity
to make the in vi ta tion is lost.

2. “And what is the base of power? What ever path, what ever prac tice, leads
to the at tain ment of power, the win ning of power: That is called the base of
power.

“And what is the de vel op ment of the base of power? There is the case where
a monk de vel ops the base of power en dowed with con cen tra tion founded on
de sire & the fab ri ca tions of ex er tion. He de vel ops the base of power en dowed
with con cen tra tion founded on per sis tence… con cen tra tion founded on in tent…

con cen tra tion founded on dis crim i na tion & the fab ri ca tions of ex er tion. This is
called the de vel op ment of the base of power.” – SN 51:26

3. An eon, in the Bud dhist cos mol ogy, is an im mensely long stretch of time.
Ac cord ing to the Com men tary here, it can also mean the full life span of a hu -
man be ing in that par tic u lar pe riod of the eon (Bud dhist cos mol ogy al lows for
a huge fluc tu a tion in hu man life spans over the course of an eon). The Com -
men tary adopts this sec ond mean ing in this pas sage, and so takes the Bud dha’s
state ment here as mean ing that a per son who has de vel oped the bases of
power could live for a full life span or for a lit tle bit more. In this case, the Pali
for the last part of this com pound, kap pā vas esaṁ, would mean, “an eon plus a
re main der.”

4. DN 11 de fines the mir a cle of in struc tion as in struc tion in train ing the
mind to the point of where it gains re lease from all su� er ing and stress.

5. In other words, the Bud dha re lin quished the will to live longer. It was
this re lin quish ment that led to his to tal Un bind ing three months later.

6. Read ing tu laṁ as a present par tici ple.
7. The im age is of split ting a coat of mail with an ar row.

6 l ( ll )
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6:2 Seclu sion (Paṭisalla Sutta)

I have heard that on one oc ca sion the Blessed One was stay ing near
Sā vatthī at the East ern Monastery, the palace of Migāra’s mother. And on
that oc ca sion the Blessed One, hav ing emerged from his seclu sion in the
late af ter noon, was sit ting out side the door way of the porch. Then King
Pase nadi Kos ala went to the Blessed One and, on ar rival, hav ing bowed
down to him, sat to one side.

Now on that oc ca sion seven coiled-hair as cetics, seven Jain as cetics,
seven cloth-less as cetics, seven one-cloth as cetics, & seven wan der ers–
their nails, armpit-hair, & body-hair grown long, car ry ing con tain ers on
poles [over their shoul ders]–walked past, not far from the Blessed One.
King Pase nadi Kos ala saw the seven coiled-hair as cetics, seven Jain as -
cetics, seven cloth-less as cetics, seven one-cloth as cetics, & seven wan -
der ers–their nails, armpit-hair, & body-hair grown long, car ry ing con -
tain ers on poles [over their shoul ders]–walk ing past, not far from the
Blessed One. On see ing them, he got up from his seat, ar ranged his up -
per robe over one shoul der, knelt down with his right knee on the
ground, paid homage to the seven coiled-hair as cetics, seven Jain as -
cetics, seven cloth-less as cetics, seven one-cloth as cetics, & seven wan -
der ers with his hands palm-to-palm in front his heart, and an nounced
his name three times: “I am the king, ven er a ble sirs, Pase nadi Kos ala. I
am the king, ven er a ble sirs, Pase nadi Kos ala. I am the king, ven er a ble
sirs, Pase nadi Kos ala.”

Then not long af ter the seven coiled-hair as cetics, seven Jain as cetics,
seven cloth-less as cetics, seven one-cloth as cetics, & seven wan der ers
had passed, King Pase nadi Kos ala went to the Blessed One and, on ar -
rival, hav ing bowed down to him, sat to one side. As he was sit ting there
he said to the Blessed One, “Of those in the world who are ara hants or
on the path to ara hantship, are these among them?”

“Great king, as a lay man en joy ing sen sual plea sures; liv ing con fined
with chil dren; us ing Kāsī fab rics & san dal wood; wear ing gar lands,
scents, & creams; han dling gold & sil ver, it’s hard for you to know
whether these are ara hants or on the path to ara hantship.
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“It’s through liv ing to gether that a per son’s virtue may be known, and
then only af ter a long pe riod, not a short pe riod; by one who is at ten tive,
not by one who is inat ten tive; by one who is dis cern ing, not by one who
is not dis cern ing.

“It’s through trad ing with a per son that his pu rity may be known, and
then only af ter a long pe riod, not a short pe riod; by one who is at ten tive,
not by one who is inat ten tive; by one who is dis cern ing, not by one who
is not dis cern ing.

“It’s through ad ver sity that a per son’s en durance may be known, and
then only af ter a long pe riod, not a short pe riod; by one who is at ten tive,
not by one who is inat ten tive; by one who is dis cern ing, not by one who
is not dis cern ing.

“It’s through dis cus sion that a per son’s dis cern ment may be known,
and then only af ter a long pe riod, not a short pe riod; by one who is at -
ten tive, not by one who is inat ten tive; by one who is dis cern ing, not by
one who is not dis cern ing.”

“Amaz ing, lord! As tound ing!–how well that was put by the Blessed
One! ‘Great king, as a lay man en joy ing sen sual plea sures; liv ing con -
fined with chil dren; us ing Kāsī fab rics & san dal wood; wear ing gar lands,
scents, & creams; han dling gold & sil ver, it’s hard for you to know
whether these are ara hants or on the path to ara hantship.

“‘It’s through liv ing to gether that a per son’s virtue may be known, and
then only af ter a long pe riod, not a short pe riod; by one who is at ten tive,
not by one who is inat ten tive; by one who is dis cern ing, not by one who
is not dis cern ing.

“‘It’s through trad ing with a per son that his pu rity may be known, and
then only af ter a long pe riod, not a short pe riod; by one who is at ten tive,
not by one who is inat ten tive; by one who is dis cern ing, not by one who
is not dis cern ing.

“‘It’s through ad ver sity that a per son’s en durance may be known, and
then only af ter a long pe riod, not a short pe riod; by one who is at ten tive,
not by one who is inat ten tive; by one who is dis cern ing, not by one who
is not dis cern ing.
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“‘It’s through dis cus sion that a per son’s dis cern ment may be known,
and then only af ter a long pe riod, not a short pe riod; by one who is at -
ten tive, not by one who is inat ten tive; by one who is dis cern ing, not by
one who is not dis cern ing.’

“These men, lord, are my spies, my scouts, re turn ing af ter go ing out
through the coun try side. They go out first, and then I go. Now, when
they have scrubbed o� the dirt & mud, are well-bathed & well-per -
fumed, have trimmed their hair and beards, and have put on white
clothes, they will go about en dowed and pro vided with the five strings of
sen su al ity.”

Then, on re al iz ing the sig nifi  cance of that, the Blessed One on that
oc ca sion ex claimed:

One
should not make an e� ort ev ery where,
should not be an other’s hireling,
should not live de pen dent on an other,
should not go about

as a trader in the Dhamma.1

N o t e s

1. SN 3:11 tells a nearly iden ti cal ver sion of this story, al though it re places
this verse with the fol low ing:

Not by ap pear ance
is a man rightly known,
nor should trust be based
on a quick glance,
–for, dis guised as well-re strained,
the un re strained go through this world.
A coun ter feit ear ring made of clay,
a bronze half-dol lar coated in gold:
They go about in this world
hid den all around:

im pure in side,
beau ti ful out.
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The verse in SN 3:11 may seem more im me di ately rel e vant to the sit u a tion
than the verse given here, but the verse given here is a more in ter est ing and
orig i nal re sponse to what is hap pen ing.

See also: MN 95; MN 110; AN 4:192

6:3 It Was (Ahu Sutta)

I have heard that on one oc ca sion the Blessed One was stay ing near
Sā vatthī at Jeta’s Grove, Anāthapiṇḍika’s monastery. And on that oc ca -
sion the Blessed One sat re flect ing on the var i ous evil, un skill ful qual i -
ties that had been aban doned [in him] and on the var i ous skill ful qual i -
ties that had gone to the cul mi na tion of their de vel op ment. Then as he
re al ized the var i ous evil, un skill ful qual i ties that had been aban doned [in
him] and the var i ous skill ful qual i ties that had gone to the cul mi na tion
of their de vel op ment, he on that oc ca sion ex claimed:

Be fore, it was, then it wasn’t.
Be fore, it wasn’t, then it was.
It wasn’t, won’t be,
& now isn’t to be found.1

N o t e

1. The last half of this verse also ap pears as the last half a verse at trib uted
to Ven. Kaṇhadinna at Thag 2:30 (verse 180 in the PTS edi tion). Ac cord ing to
the Com men tary, these lines re fer to the mo ment of the path to ara hantship,
which oc curs only once and is never re peated.

6:4 Sec tar i ans (1) (Tit tha Sutta)

I have heard that on one oc ca sion the Blessed One was stay ing near
Sā vatthī at Jeta’s Grove, Anāthapiṇḍika’s monastery. And on that oc ca -
sion there were many con tem pla tives, brah mans, & wan der ers of var i -
ous sects liv ing around Sā vatthī with di� er ing views, di� er ing opin ions,
di� er ing be liefs, de pen dent for sup port on their di� er ing views. Some of
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the con tem pla tives & brah mans held this doc trine, this view: “The cos -
mos is eter nal. Only this is true; any thing oth er wise is worth less.”

Some of the con tem pla tives & brah mans held this doc trine, this view:
“The cos mos is not eter nal” … “The cos mos is fi nite” … “The cos mos is
in fi nite” … “The soul is the same thing as the body” … “The soul is one
thing and the body an other” … “Af ter death a Tathā gata ex ists” … “Af ter
death a Tathā gata does not ex ist” … “Af ter death a Tathā gata both ex ists
& does not ex ist” … “Af ter death a Tathā gata nei ther ex ists nor does not
ex ist. Only this is true; any thing oth er wise is worth less.”

And they kept on ar gu ing, quar rel ing, & dis put ing, wound ing one
an other with weapons of the mouth, say ing, “The Dhamma is like this,
it’s not like that. The Dhamma’s not like that, it’s like this.”

Then in the early morn ing, a large num ber of monks ad justed their
un der robes and–car ry ing their bowls & robes–went into Sā vatthī for
alms. Hav ing gone for alms in Sā vatthī, af ter the meal, re turn ing from
their alms round, they went to the Blessed One and, on ar rival, hav ing
bowed down to him, sat to one side. As they were sit ting there, they said
to the Blessed One, “Lord, there are many con tem pla tives, brah mans, &
wan der ers of var i ous sects liv ing around Sā vatthī with di� er ing views,
di� er ing opin ions, di� er ing be liefs, de pen dent for sup port on their dif -
fer ing views…. And they keep on ar gu ing, quar rel ing, & dis put ing,
wound ing one an other with weapons of the mouth, say ing, ‘The
Dhamma is like this, it’s not like that. The Dhamma’s not like that, it’s
like this.’”

“Monks, the wan der ers of other sects are blind & eye less. They don’t
know what is ben e fi cial and what is harm ful. They don’t know what is
the Dhamma and what is non-Dhamma. Not know ing what is ben e fi cial
and what is harm ful, not know ing what is Dhamma and what is non-
Dhamma, they keep on ar gu ing, quar rel ing, & dis put ing, wound ing one
an other with weapons of the mouth, say ing, ‘The Dhamma is like this,
it’s not like that. The Dhamma’s not like that, it’s like this.’

“Once, monks, in this same Sā vatthī, there was a cer tain king, and the
king said to a cer tain man, ‘Come, my good man. Gather to gether all the
peo ple in Sā vatthī who have been blind from birth.’”
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“Re spond ing, ‘As you say, your majesty,’ to the king, the man–hav ing
rounded up all the peo ple in Sā vatthī who had been blind from birth–
went to the king and on ar rival said, ‘Your majesty, the peo ple in Sā vatthī
who have been blind from birth have been gath ered to gether.’

“‘Very well then, I say, show the blind peo ple an ele phant.’
“Re spond ing, ‘As you say, your majesty,’ to the king, the man showed

the blind peo ple an ele phant. To some of the blind peo ple he showed the
ele phant’s head, say ing, ‘This, blind peo ple, is what an ele phant is like.’
To some of them he showed the ele phant’s ear, say ing, ‘This, blind peo -
ple, is what an ele phant is like.’ To some of them he showed the ele -
phant’s tusk… the ele phant’s trunk… the ele phant’s body… the ele -
phant’s foot… the ele phant’s hindquar ters… the ele phant’s tail… the tuft
at the end of the ele phant’s tail, say ing, ‘This, blind peo ple, is what an
ele phant is like.’

“Then, hav ing shown the blind peo ple the ele phant, the man went to
the king and on ar rival said, ‘Your majesty, the blind peo ple have seen
the ele phant. May your majesty do what you think it is now time to do.’

“Then the king went to the blind peo ple and on ar rival asked them,
‘Blind peo ple, have you seen the ele phant?’

“‘Yes, your majesty. We have seen the ele phant.’
“‘Now tell me, blind peo ple, what the ele phant is like.’
“The blind peo ple who had been shown the ele phant’s head said, ‘The

ele phant, your majesty, is just like a jar.’
“Those who had been shown the ele phant’s ear said, ‘The ele phant,

your majesty, is just like a win now ing bas ket.’
“Those who had been shown the ele phant’s tusk said, ‘The ele phant,

your majesty, is just like a plow share.’1

“Those who had been shown the ele phant’s trunk said, ‘The ele phant,
your majesty, is just like the pole of a plow.’

“Those who had been shown the ele phant’s body said, ‘The ele phant,
your majesty, is just like a gra nary.’

“Those who had been shown the ele phant’s foot said, ‘The ele phant,
your majesty, is just like a post.’
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“Those who had been shown the ele phant’s hindquar ters said, ‘The
ele phant, your majesty, is just like a mor tar.’

“Those who had been shown the ele phant’s tail said, ‘The ele phant,
your majesty, is just like a pes tle.’

“Those who had been shown the tuft at the end of the ele phant’s tail
said, ‘The ele phant, your majesty, is just like a broom.’

“Say ing, ‘The ele phant is like this, it’s not like that. The ele phant’s not
like that, it’s like this,’ they struck one an other with their fists. That grat i -
fied the king.

“In the same way, monks, the wan der ers of other sects are blind &
eye less. They don’t know what is ben e fi cial and what is harm ful. They
don’t know what is the Dhamma and what is non-Dhamma. Not know -
ing what is ben e fi cial and what is harm ful, not know ing what is
Dhamma and what is non-Dhamma, they keep on ar gu ing, quar rel ing,
& dis put ing, wound ing one an other with weapons of the mouth, say ing,
‘The Dhamma is like this, it’s not like that. The Dhamma’s not like that,
it’s like this.’”

Then, on re al iz ing the sig nifi  cance of that, the Blessed One on that
oc ca sion ex claimed:

With re gard to these things
they’re at tached–
some con tem pla tives & brah mans.
They quar rel & fight–

peo ple see ing one side.

N o t e

1. Read ing phālo with the Thai and Sri Lankan edi tions. Ac cord ing to the
PTS dic tio nary, this word can also mean “iron rod.” The Burmese edi tion reads,
khīlo, “post” or “stake.” The Thai edi tion also in cludes an other vari ant read ing:
sallo, “ar row.”

6:5 Sec tar i ans (2) (Tit tha Sutta)
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I have heard that on one oc ca sion the Blessed One was stay ing near
Sā vatthī at Jeta’s Grove, Anāthapiṇḍika’s monastery. And on that oc ca -
sion there were many con tem pla tives, brah mans, & wan der ers of var i -
ous sects liv ing around Sā vatthī with di� er ing views, di� er ing opin ions,
di� er ing be liefs, de pen dent for sup port on their di� er ing views. Some of
the con tem pla tives & brah mans held this doc trine, this view: “The self &
the cos mos are eter nal. Only this is true; any thing oth er wise is worth -
less.”

Some of the con tem pla tives & brah mans held this doc trine, this view:
“The self & the cos mos are not eter nal” … “The self & the cos mos are
both eter nal and not eter nal” … “The self & the cos mos are nei ther eter -
nal nor not eter nal” …

“The self & the cos mos are self-made” … “The self & the cos mos are
other-made” … “The self & the cos mos are both self-made & other-
made” … “The self & the cos mos–with out self-mak ing, with out other-
mak ing–are spon ta neously arisen” …

“Plea sure & pain, the self & the cos mos are self-made” … “other-
made” … “both self-made & other-made” … “Plea sure & pain, the self &
the cos mos–with out self-mak ing, with out other-mak ing–are spon ta -
neously arisen. Only this is true; any thing oth er wise is worth less.”

And they kept on ar gu ing, quar rel ing, & dis put ing, wound ing one
an other with weapons of the mouth, say ing, “The Dhamma is like this,
it’s not like that. The Dhamma’s not like that, it’s like this.”

Then in the early morn ing, a large num ber of monks ad justed their
un der robes and–car ry ing their bowls & robes–went into Sā vatthī for
alms. Hav ing gone for alms in Sā vatthī, af ter the meal, re turn ing from
their alms round, they went to the Blessed One and, on ar rival, hav ing
bowed down to him, sat to one side. As they were sit ting there, they said
to the Blessed One, “Lord, there are many con tem pla tives, brah mans, &
wan der ers of var i ous sects liv ing around Sā vatthī with di� er ing views,
di� er ing opin ions, di� er ing be liefs, de pen dent for sup port on their dif -
fer ing views…. And they keep on ar gu ing, quar rel ing, & dis put ing,
wound ing one an other with weapons of the mouth, say ing, ‘The
Dhamma is like this, it’s not like that. The Dhamma’s not like that, it’s
like this.’”
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“Monks, the wan der ers of other sects are blind & eye less. They don’t
know what is ben e fi cial and what is harm ful. They don’t know what is
the Dhamma and what is non-Dhamma. Not know ing what is ben e fi cial
and what is harm ful, not know ing what is Dhamma and what is non-
Dhamma, they keep on ar gu ing, quar rel ing, & dis put ing, wound ing one
an other with weapons of the mouth, say ing, ‘The Dhamma is like this,
it’s not like that. The Dhamma’s not like that, it’s like this.’”

Then, on re al iz ing the sig nifi  cance of that, the Blessed One on that
oc ca sion ex claimed:

With re gard to these things
they’re at tached–
some con tem pla tives & brah mans.
Not reach ing the foot ing,1

they sink in mid-stream.

N o t e

1. This com pound–ta mo gad haṁ–is am bigu ous in that it can be di vided in
two ways: tam-ogad haṁ, “that foot ing”; or tamo-gad haṁ, “a foot ing in dark -
ness.” The first is the mean ing ap par ently in tended here, with “that foot ing” re -
fer ring to the death less (the im age is of the point, when cross ing a river, where
one comes close enough to the far shore that one can touch bot tom–see AN
10:58). How ever, the Bud dha was prob a bly con scious that the com pound
could also be in ter preted in the sec ond way, which would have made the term
mem o rable for its shock value. There are sev eral other pas sages in Pali po etry
where terms seem to have been in tended to carry both pos i tive and neg a tive
mean ings for this rea son. See, for ex am ple, Dhp 97, Sn 4:10, and Sn 4:13.

See also: DN 2; SN 12:20; SN 12:35; SN 12:67; AN 3:62

6:6 Sec tar i ans (3) (Tit tha Sutta)

I have heard that on one oc ca sion the Blessed One was stay ing near
Sā vatthī at Jeta’s Grove, Anāthapiṇḍika’s monastery. And on that oc ca -
sion there were many con tem pla tives, brah mans, & wan der ers of var i -
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ous sects liv ing around Sā vatthī with di� er ing views, di� er ing opin ions,
di� er ing be liefs, de pen dent for sup port on their di� er ing views. Some of
the con tem pla tives & brah mans held this doc trine, this view: “The self &
the cos mos are eter nal. Only this is true; any thing oth er wise is worth -
less.”

Some of the con tem pla tives & brah mans held this doc trine, this view:
“The self & the cos mos are not eter nal” … “The self & the cos mos are
both eter nal and not eter nal” … “The self & the cos mos are nei ther eter -
nal nor not eter nal” …

“The self & the cos mos are self-made” … “The self & the cos mos are
other-made” … “The self & the cos mos are both self-made & other-
made” … “The self & the cos mos–with out self-mak ing, with out other-
mak ing–are spon ta neously arisen” …

“Plea sure & pain, the self & the cos mos are self-made” … “other-
made” … “both self-made & other-made” … “Plea sure & pain, the self &
the cos mos–with out self-mak ing, with out other-mak ing–are spon ta -
neously arisen. Only this is true; any thing oth er wise is worth less.”

And they kept on ar gu ing, quar rel ing, & dis put ing, wound ing one
an other with weapons of the mouth, say ing, “The Dhamma is like this,
it’s not like that. The Dhamma’s not like that, it’s like this.”

Then in the early morn ing, a large num ber of monks ad justed their
un der robes and–car ry ing their bowls & robes–went into Sā vatthī for
alms. Hav ing gone for alms in Sā vatthī, af ter the meal, re turn ing from
their alms round, they went to the Blessed One and, on ar rival, hav ing
bowed down to him, sat to one side. As they were sit ting there, they said
to the Blessed One, “Lord, there are many con tem pla tives, brah mans, &
wan der ers of var i ous sects liv ing around Sā vatthī with di� er ing views,
di� er ing opin ions, di� er ing be liefs, de pen dent for sup port on their dif -
fer ing views…. And they keep on ar gu ing, quar rel ing, & dis put ing,
wound ing one an other with weapons of the mouth, say ing, ‘The
Dhamma is like this, it’s not like that. The Dhamma’s not like that, it’s
like this.’”

“Monks, the wan der ers of other sects are blind & eye less. They don’t
know what is ben e fi cial and what is harm ful. They don’t know what is
the Dhamma and what is non-Dhamma. Not know ing what is ben e fi cial
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and what is harm ful, not know ing what is Dhamma and what is non-
Dhamma, they keep on ar gu ing, quar rel ing, & dis put ing, wound ing one
an other with weapons of the mouth, say ing, ‘The Dhamma is like this,
it’s not like that. The Dhamma’s not like that, it’s like this.’”

Then, on re al iz ing the sig nifi  cance of that, the Blessed One on that
oc ca sion ex claimed:

Peo ple are in tent on the idea of
‘I-mak ing’

and at tached to the idea of
‘other-mak ing.’

Some don’t re al ize this,
nor do they see it as an ar row.
But to one who,
hav ing ex tracted this ar row,

sees,
[the thought] ‘I am do ing,’1 doesn’t oc cur;
‘An other is do ing,’ doesn’t oc cur.
This hu man race is

pos sessed by con ceit
bound by con ceit,
tied down by con ceit.

Speak ing hurt fully be cause of their views
they don’t go be yond

the wan der ing-on.

N o t e

1. See Ud 1:1, note 3.

See also: SN 12:20; SN 12:35; SN 12:67; AN 3:62

6:7 Sub hūti (Sub hūti Sutta)

I have heard that on one oc ca sion the Blessed One was stay ing near
Sā vatthī at Jeta’s Grove, Anāthapiṇḍika’s monastery. And on that oc ca -
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sion Ven. Sub hūti was sit ting not far from the Blessed One, his legs
crossed, his body held erect, hav ing at tained a con cen tra tion free from
di rected thought. The Blessed One saw Ven. Sub hūti sit ting not far away,
his legs crossed, his body held erect, hav ing at tained a con cen tra tion free
from di rected thought.

Then, on re al iz ing the sig nifi  cance of that, the Blessed One on that
oc ca sion ex claimed:

Whose thoughts are
va por ized,

well-dealt-with
within,1

with out trace–
go ing be yond that tie,
per ceiv ing the form less,
over com ing
four yokes,2

one doesn’t go
to birth.

N o t e s

1. This part of the verse is iden ti cal with the first half of a verse in Sn 1:1
(verse 7 in the PTS edi tion).

2. The four yokes are: sen su al ity, be com ing, views, and ig no rance. See AN
4:10.

6:8 The Cour te san (Gaṇika Sutta)

I have heard that on one oc ca sion the Blessed One was stay ing near
Rā ja gaha at the Bam boo Grove, the Squir rels’ Sanc tu ary. And on that oc -
ca sion two fac tions in Rā ja gaha were in fat u ated with a cer tain cour te san,
their minds en thralled. Ar gu ing, quar rel ing, & dis put ing, they at tacked
one an other with fists, at tacked one an other with clods of dirt, at tacked
one an other with sticks, at tacked one an other with knives, so that they
fell into death or death-like pain.
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Then in the early morn ing, a large num ber of monks ad justed their
un der robes and–car ry ing their bowls & robes–went into Sā vatthī for
alms. Hav ing gone for alms in Sā vatthī, af ter the meal, re turn ing from
their alms round, they went to the Blessed One and, on ar rival, hav ing
bowed down to him, sat to one side. As they were sit ting there, they said
to the Blessed One, “At present, two fac tions in Rā ja gaha are in fat u ated
with a cer tain cour te san, their minds en thralled. Ar gu ing, quar rel ing, &
dis put ing, they at tack one an other with fists, at tack one an other with
clods of dirt, at tack one an other with sticks, at tack one an other with
knives, so that they fall into death or death-like pain.”

Then, on re al iz ing the sig nifi  cance of that, the Blessed One on that
oc ca sion ex claimed:

What’s been at tained, what’s to be at tained,
are both strewn with dust

by one who trains
in line with the affl icted.

Any pre cept & prac tice life whose essence is train ing,
and the holy life whose essence is ser vice:

This is one ex treme.
Any who say, “There’s no harm in sen sual de sires”:

This, the sec ond ex treme.
Both of these ex tremes cause the growth of ceme ter ies,
and ceme ter ies cause views to grow.

Not di rectly know ing these two ex tremes,
some fall short,
some run too far.1

But those who, di rectly know ing them,
didn’t ex ist there,
didn’t con strue
by means of them:2

For them
there’s no whirling through the cy cle
to be de scribed.

N o t e s
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1. See Iti 49, and the dis cus sion of this point in The Para dox of Be com ing,

chap ters 2 and 6.
2. For an ex am ple of “not ex ist ing there,” see the Bud dha’s in struc tions to

Bāhiya in Ud 1:10. For an ex am ple of free ing one self from con stru ing, see the
de scrip tion of a sage at peace near the con clu sion of MN 140.

6:9 Rush ing (Up āti Sutta)

I have heard that on one oc ca sion the Blessed One was stay ing near
Sā vatthī at Jeta’s Grove, Anāthapiṇḍika’s monastery. Now on that oc ca -
sion, in the pitch-black dark ness of the night, the Blessed One was sit -
ting in the open air while oil lamps were burn ing. And on that oc ca sion,
many fly ing in sects, fly ing into & around those lamps, were meet ing
their down fall, meet ing their mis for tune, meet ing their down fall & mis -
for tune in those oil lamps. The Blessed One saw those fly ing in sects, fly -
ing into & around those lamps, meet ing their down fall, meet ing their
mis for tune, meet ing their down fall & mis for tune in those oil lamps.

Then, on re al iz ing the sig nifi  cance of that, the Blessed One on that
oc ca sion ex claimed:

Rush ing head long,
miss ing what’s es sen tial,
bring ing on one new bond

af ter an other,
they fall, like in sects into a flame:

those in tent
on things seen,
things heard.

6:10 They Ap pear (Up pa j janti Sutta)

I have heard that on one oc ca sion the Blessed One was stay ing near
Sā vatthī at Jeta’s Grove, Anāthapiṇḍika’s monastery. Then Ven. Ānanda
went to the Blessed One and, on ar rival, hav ing bowed down to him, sat
to one side. As he was sit ting there he said to the Blessed One, “Lord, as
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long as Tathā gatas–wor thy & rightly self-awak ened–do not ap pear in
the world, that’s when the wan der ers of other sects are wor shipped,
revered, hon ored, ven er ated, and given homage–re cip i ents of robes,
alms food, lodg ings, & medic i nal req ui sites for the sick. But when Tathā -
gatas–wor thy & rightly self-awak ened–ap pear in the world, that’s when
the wan der ers of other sects are not wor shipped, revered, hon ored, ven -
er ated, or given homage; nor are they re cip i ents of robes, alms food,
lodg ings, & medic i nal req ui sites for the sick. Now only the Blessed One
is wor shipped, revered, hon ored, ven er ated, and given homage–a re cip i -
ent of robes, alms food, lodg ings, & medic i nal req ui sites for the sick–
along with the com mu nity of monks.”

“That’s how it is, Ānanda. That’s how it is. As long as Tathā gatas–
wor thy & rightly self-awak ened–do not ap pear in the world, that’s when
the wan der ers of other sects are wor shipped, revered, hon ored, ven er -
ated, and given homage–re cip i ents of robes, alms food, lodg ings, &
medic i nal req ui sites for the sick. But when Tathā gatas–wor thy & rightly
self-awak ened–ap pear in the world, that’s when the wan der ers of other
sects are not wor shipped, revered, hon ored, ven er ated, or given homage;
nor are they re cip i ents of robes, alms food, lodg ings, & medic i nal req ui -
sites for the sick. Now only the Tathā gata is wor shipped, revered, hon -
ored, ven er ated, and given homage–a re cip i ent of robes, alms food, lodg -
ings, & medic i nal req ui sites for the sick–along with the com mu nity of
monks.”

Then, on re al iz ing the sig nifi  cance of that, the Blessed One on that
oc ca sion ex claimed:

The glow worm shines
as long as the sun hasn’t risen.
But when that splen dor rises,
the glow worm’s light is de stroyed.

It no longer shines.
Like wise, sec tar i ans1 shine
as long as those rightly awak ened
don’t ap pear in the world.
Those lo gi cians2 aren’t pu ri fied,



139

nor are their dis ci ples.
Those of bad views

aren’t re leased
from stress.

N o t e s

1. Read ing tit thiyā naṁ with the Thai edi tion. The Sri Lankan and Burmese
edi tions read, takkikā naṁ, “lo gi cians.” The par al lel pas sage in the Udā navarga
(29.2) agrees with this lat ter ver sion.

2. In DN 1, the Bud dha crit i cizes the philoso phies of many of his con tem -
po raries for hav ing been “ham mered out by logic.”
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7 : The Mi nor Sec tion

7:1 Bhad diya (1) (Bhad diya Sutta)

I have heard that on one oc ca sion the Blessed One was stay ing near
Sā vatthī at Jeta’s Grove, Anāthapiṇḍika’s monastery. At that time Ven.
Sāriputta was–with a va ri ety of ap proaches–in struct ing, urg ing, rous ing,
& en cour ag ing Ven. Bhad diya the Dwarf with Dhamma-talk. As Ven.
Bhad diya the Dwarf was–with a va ri ety of ap proaches–be ing in structed,
urged, roused, & en cour aged by Ven. Sāriputta with Dhamma-talk, his
mind, through lack of cling ing/sus te nance, was re leased from the effl u -
ents.

The Blessed One saw that as Ven. Bhad diya the Dwarf was–with a va -
ri ety of ap proaches–be ing in structed, urged, roused, & en cour aged by
Ven. Sāriputta with Dhamma-talk, his mind, through lack of cling -
ing/sus te nance, was re leased from the effl u ents.

Then, on re al iz ing the sig nifi  cance of that, the Blessed One on that
oc ca sion ex claimed:

Above, be low, ev ery where re leased,
he doesn’t fo cus on “I am this.”1

Thus re leased, he crosses the flood
not crossed be fore,
for the sake of no fur ther be com ing.

N o t e

1. See Ud 1:1, note 3.

7:2 Bhad diya (2) (Bhad diya Sutta)
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I have heard that on one oc ca sion the Blessed One was stay ing near
Sā vatthī at Jeta’s Grove, Anāthapiṇḍika’s monastery. At that time Ven.
Sāriputta was–with a va ri ety of ap proaches–in struct ing, urg ing, rous ing,
& en cour ag ing Ven. Bhad diya the Dwarf with Dhamma-talk to an even
greater ex tent, as he thought that Bhad diya was still just a learner.

The Blessed One saw that Ven. Sāriputta was–with a va ri ety of ap -
proaches–in struct ing, urg ing, rous ing, & en cour ag ing Ven. Bhad diya
the Dwarf with Dhamma-talk to an even greater ex tent, as he thought
that Bhad diya was still just a learner.

Then, on re al iz ing the sig nifi  cance of that, the Blessed One on that
oc ca sion ex claimed:

He has cut the cy cle,
has gone away
to free dom from long ing.
The dried-up stream

no longer flows.
The cy cle, cut,

no longer turns.
This, just this,
is the end of stress.

7:3 At tached to Sen sual Plea sures (1) (Kāmesu Satta
Sutta)

I have heard that on one oc ca sion the Blessed One was stay ing near
Sā vatthī at Jeta’s Grove, Anāthapiṇḍika’s monastery. And on that oc ca -
sion, most of the peo ple in Sā vatthī were ex ces sively at tached to sen sual
plea sures. They lived in fat u ated with, greedy for, ad dicted to, fas tened to,
ab sorbed in sen sual plea sures. Then in the early morn ing, a large num -
ber of monks ad justed their un der robes and–car ry ing their bowls &
robes–went into Sā vatthī for alms. Hav ing gone for alms in Sā vatthī, af -
ter the meal, re turn ing from their alms round, they went to the Blessed
One and, on ar rival, hav ing bowed down to him, sat to one side. As they
were sit ting there, they said to the Blessed One, “Most of the peo ple in
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Sā vatthī are ex ces sively at tached to sen sual plea sures. They live in fat u -
ated with, greedy for, ad dicted to, fas tened to, ab sorbed in sen sual plea -
sures.”

Then, on re al iz ing the sig nifi  cance of that, the Blessed One on that
oc ca sion ex claimed:

At tached to sen sual plea sures,
at tached to sen sual ties,
see ing no blame in the fet ter,
never will those at tached to the fet ter, the tie,
cross over the flood
so great & wide.

7:4 At tached to Sen sual Plea sures (2) (Kāmesu Satta
Sutta)

I have heard that on one oc ca sion the Blessed One was stay ing near
Sā vatthī at Jeta’s Grove, Anāthapiṇḍika’s monastery. And on that oc ca -
sion, most of the peo ple in Sā vatthī were ex ces sively at tached to sen sual
plea sures. They lived in fat u ated with, greedy for, ad dicted to, fas tened to,
ab sorbed in sen sual plea sures. Then early in the morn ing the Blessed
One ad justed his un der robe and–car ry ing his bowl & robes–went into
Sā vatthī for alms. He saw that most of the peo ple in Sā vatthī were ex ces -
sively at tached to sen sual plea sures, that they live in fat u ated with,
greedy for, ad dicted to, fas tened to, ab sorbed in sen sual plea sures.

Then, on re al iz ing the sig nifi  cance of that, the Blessed One on that
oc ca sion ex claimed:

Blinded by sen su al ity
cov ered by the net,
veiled with the veil of crav ing,
bound by the Kins man of the heed less,1

like fish in the mouth of a trap,2

they go to ag ing & death,
like a milk-drink ing calf to its mother.
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N o t e s

1. Māra. There is an al lit er a tive play here be tween the word “bound”
(bandhā) and “by the Kins man” (band hunā).

2. This verse, up to this point, is iden ti cal with a verse at trib uted to Ven.
Rāhula in Thag 4:8 (verse 297 in the PTS edi tion).

7:5 The Dwarf (Lakuṇṭha Sutta)

I have heard that on one oc ca sion the Blessed One was stay ing near
Sā vatthī at Jeta’s Grove, Anāthapiṇḍika’s monastery. And on that oc ca -
sion Ven. Bhad diya the Dwarf, fol low ing be hind a large num ber of
monks, was go ing to the Blessed One. From afar, the Blessed One saw
Ven. Bhad diya the Dwarf com ing, fol low ing be hind a large num ber of
monks: ugly, un sightly, stunted, treated with con de scen sion1 by most of
the monks. On see ing him, the Blessed One ad dressed the monks,
“Monks, do you see that monk com ing from afar, fol low ing be hind a
large num ber of monks: ugly, un sightly, stunted, treated with con de scen -
sion by most of the monks?”

“Yes, lord.”
“That, monks, is a monk of great power, great might. The at tain ment

al ready at tained by that monk is not of a sort eas ily at tained. And by
means of it he has reached & re mains in the supreme goal of the holy
life for which clans men rightly go forth from home into home less ness,
know ing & re al iz ing it for him self right in the here-&-now.”

Then, on re al iz ing the sig nifi  cance of that, the Blessed One on that
oc ca sion ex claimed:

Fault less,
canopied in white,
the sin gle-spoked char iot rolls along.
See him com ing, un trou bled:

one whose stream is cut,
free from bonds.2
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N o t e s

1. The Com men tary notes that mis be hav ing monks liked to stroke his
hands and catch hold of his ears.

2. In SN 41:5, Citta the house holder ex plains this verse as fol lows:
“Fault less stands for virtues.
“Canopied in white stands for re lease.
“Sin gle-spoked stands for mind ful ness.
“Rolls along stands for com ing and go ing.
“Char iot stands for this body com posed of the four el e ments….
“Pas sion is a trou ble; aver sion is a trou ble; delu sion is a trou ble. These have

been aban doned by a monk whose effl u ents have ended–their root de stroyed,
made like a palmyra stump, de prived of the con di tions of de vel op ment, not
des tined for fu ture aris ing. That’s why the monk whose effl u ents have ended is
said to be un trou bled.

“Him com ing stands for the ara hant.
“Stream stands for crav ing. That has been aban doned by a monk whose ef -

flu ents have ended–its root de stroyed, made like a palmyra stump, de prived of
the con di tions of de vel op ment, not des tined for fu ture aris ing. That’s why the
monk whose effl u ents have ended is said to be one whose stream is cut.

“Pas sion is a bond; aver sion is a bond; delu sion is a bond. These have been
aban doned by a monk whose effl u ents have ended–their root de stroyed, made
like a palmyra stump, de prived of the con di tions of de vel op ment, not des tined
for fu ture aris ing. That’s why the monk whose effl u ents have ended is said to
be free from bonds.”

SN 21:6 starts with the same prose pas sage as this ud›na but ends with a
di� er ent verse:

Swans, cranes, & pea cocks,
ele phants & spot ted an te lope
all fear the lion
(though) in body there’s no com par i son.
In the same way, among hu man be ings,
even if one is small
but en dowed in dis cern ment,
one is great for that–
not the fool en dowed in physique.
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See also: SN 21:5

7:6 The End ing of Crav ing (Taṇhākhaya Sutta)

I have heard that on one oc ca sion the Blessed One was stay ing near
Sā vatthī at Jeta’s Grove, Anāthapiṇḍika’s monastery. And on that oc ca -
sion Ven. Aññāta Koṇḍañña1 was sit ting not far from the Blessed One,
his legs crossed, his body held erect, re flect ing on [his] re lease through
the to tal end ing of crav ing. The Blessed One saw Ven. Aññāta Koṇḍañña
sit ting not far away, his legs crossed, his body held erect, re flect ing on
[his] re lease through the to tal end ing of crav ing.

Then, on re al iz ing the sig nifi  cance of that, the Blessed One on that
oc ca sion ex claimed:

For some one with no root, no soil, no leaves
–how creep ers?

Who’s fit to crit i cize him?–
the en light ened one freed

from bonds.
Even devas praise him.
Even by Brahmā he’s praised.

N o t e

1. The Bud dha’s first dis ci ple. See SN 56:11.

7:7 The End ing of Ob jec ti fi ca tion (Pa pañ cakhaya
Sutta)

I have heard that on one oc ca sion the Blessed One was stay ing near
Sā vatthī at Jeta’s Grove, Anāthapiṇḍika’s monastery. And on that oc ca -
sion the Blessed One was sit ting, con tem plat ing his own aban don ing of
the per cep tions & cat e gories of ob jec ti fi ca tion.

Then the Blessed One, re al iz ing his own aban don ing of the per cep -
tions & cat e gories of ob jec ti fi ca tion, on that oc ca sion ex claimed:
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One who
has no ob jec ti fi ca tions,1

no stand ing-place,2

who has gone be yond
the tether & cross-bar:
The world, even with its devas,
doesn’t look down on him–

he, go ing about with out crav ing,
a sage.

N o t e s

1. Pa pañca: A mode of thought that be gins with the as sump tion, “I am the
thinker,” and de vel ops its cat e gories and per cep tions–about self and world,
about ex is tence and non-ex is tence–from there. For more on this topic, see the
in tro duc tion to MN 18 and Skill in Ques tions, chap ters 3 and 8.

2. On the teach ing that the awak ened per son has no lo ca tion, see The Para -

dox of Be com ing, chap ter 7.

7:8 Kac cāna (Kac cāna Sutta)

I have heard that on one oc ca sion the Blessed One was stay ing near
Sā vatthī at Jeta’s Grove, Anāthapiṇḍika’s monastery. Now at that time
Ven. Mahā Kac cāna was sit ting not far from the Blessed One, his legs
crossed, his body held erect, hav ing mind ful ness im mersed in the body
well-es tab lished to the fore within. The Blessed One saw Ven. Mahā
Kac cāna sit ting not far away, his legs crossed, his body held erect, hav ing
mind ful ness im mersed in the body well-es tab lished to the fore within.

Then, on re al iz ing the sig nifi  cance of that, the Blessed One on that
oc ca sion ex claimed:

If one were to have
mind ful ness al ways
es tab lished, con tin u ally
im mersed in the body,

(think ing,)
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“It should not be,
it should not be mine;
it will not be,
it will not be mine”1–

there,
in that step-by-step dwelling,

one in no long time
would cross over
at tach ment.

N o t e

1. This pas sage can also be trans lated as:

“It should not be,
it should not oc cur to me;
it will not be,
it will not oc cur to me.”

In AN 10:29, the Bud dha rec om mends this view as con ducive to de -
vel op ing dis pas sion for be com ing. How ever, in MN 106 he warns that it
can lead to the re fined equa nim ity of the di men sion of nei ther per cep tion
nor non-per cep tion, which can be come an ob ject of cling ing. Only if that
sub tle cling ing is de tected can all cling ing be aban doned.

The Canon’s most ex tended dis cus sion of this theme of med i ta tion is
in SN 22:55. See Ap pen dix Two.

For more on this topic, see The Para dox of Be com ing, chap ter 5.

7:9 The Well (Udapāna Sutta)

I have heard that on one oc ca sion the Blessed One was wan der ing
among the Mal lans, to gether with a large com mu nity of monks, and
came to a brah man vil lage of the Mal lans named Thūna. The brah man
house hold ers of Thūna heard that “Go tama the Sakyan con tem pla tive,
gone forth from the Sakyan clan, is wan der ing among the Mal lans to -
gether with a large com mu nity of monks, and has ar rived at Thūna.” So
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they filled the well all the way to the brim with grass & cha�, [think ing],
“Don’t let these shaven-headed con tem pla tives draw drink ing wa ter.”

Then the Blessed One, go ing down from the road, went to a cer tain
tree, and on ar rival sat down on a seat laid out. Seated, he said to Ven.
Ānanda: “Please, Ānanda, fetch me some drink ing wa ter from that well.”

When this was said, Ven. Ānanda replied, “Just now, lord, the brah -
man house hold ers of Thūna filled that well all the way to the brim with
grass & cha�, [think ing], ‘Don’t let these shaven-headed con tem pla tives
draw drink ing wa ter.’”

A sec ond time, the Blessed One said to Ven. Ānanda: “Please,
Ānanda, fetch me some drink ing wa ter from that well.”

A sec ond time, Ven. Ānanda replied, “Just now, lord, the brah man
house hold ers of Thūna filled that well all the way to the brim with grass
& cha�, [think ing], ‘Don’t let these shaven-headed con tem pla tives draw
drink ing wa ter.’”

A third time, the Blessed One said to Ven. Ānanda: “Please, Ānanda,
fetch me some drink ing wa ter from that well.”

Re spond ing, “As you say, lord,” to the Blessed One, Ven. Ānanda–tak -
ing a bowl–went to the well. As he was ap proach ing the well, it ex pelled
all the grass & cha� from its mouth and stood filled to the brim–stream -
ing, as it were–with pris tine wa ter, undis turbed & clear. The thought oc -
curred to him, “How amaz ing! How as tound ing!–the great power &
great might of the Tathā gata!–in that, while I was ap proach ing the well,
it ex pelled all the grass & cha� from its mouth and stood filled to the
brim–stream ing, as it were–with pris tine wa ter, undis turbed & clear.”

Tak ing drink ing wa ter in his bowl, he went to the Blessed One and on
ar rival said, “How amaz ing, lord! How as tound ing!–the great power &
great might of the Tathā gata!–in that, while I was ap proach ing the well,
it ex pelled all the grass & cha� from its mouth and stood filled to the
brim–stream ing, as it were–with pris tine wa ter, undis turbed & clear.
Drink the wa ter, O Blessed One! Drink the wa ter, O One-Well-Gone!”

Then, on re al iz ing the sig nifi  cance of that, the Blessed One on that
oc ca sion ex claimed:

What need for a well
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if there were wa ters al ways?
Hav ing cut crav ing

by the root,
one would go about search ing

for what?

7:10 King Udena (Udena Sutta)

I have heard that on one oc ca sion the Blessed One was stay ing near
Kosambī at Ghosita’s monastery. And on that oc ca sion the in ner quar ters
of King Udena’s royal park had burned down, and 500 women, headed by
Sāmā vatī, had died.

Then in the early morn ing, a large num ber of monks ad justed their
un der robes and–car ry ing their bowls & robes–went into Kosambī for
alms. Hav ing gone for alms in Kosambī, af ter the meal, re turn ing from
their alms round, they went to the Blessed One and, on ar rival, hav ing
bowed down to him, sat to one side. As they were sit ting there, they said
to the Blessed One, “Lord, the in ner quar ters of King Udena’s royal park
have burned down, and 500 women, headed by Sāmā vatī, have died.
What is the des ti na tion of those fe male lay fol low ers? What is their fu -
ture course?”

“Monks, among those fe male lay fol low ers are stream-win ners, once-
re turn ers, & non-re turn ers. All of those fe male lay fol low ers, monks,
died not with out [no ble] fruit.”

Then, on re al iz ing the sig nifi  cance of that, the Blessed One on that
oc ca sion ex claimed:

Bound round with delu sion, the world
only ap pears to be com pe tent.
Bound with ac qui si tions, fool ish,
sur rounded by dark ness,
it seems eter nal,

but for one who sees,
there is noth ing.
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8 : Pāṭali Vil lage

8:1 Un bind ing (1) (Nib bāna Sutta)

I have heard that on one oc ca sion the Blessed One was stay ing near
Sā vatthī at Jeta’s Grove, Anāthapiṇḍika’s monastery. And on that oc ca -
sion the Blessed One was in struct ing, urg ing, rous ing, & en cour ag ing
the monks with Dhamma-talk con cerned with un bind ing. The monks–
re cep tive, at ten tive, fo cus ing their en tire aware ness, lend ing ear–lis tened
to the Dhamma.

Then, on re al iz ing the sig nifi  cance of that, the Blessed One on that
oc ca sion ex claimed:

There is that di men sion, monks, where there is nei ther earth,
nor wa ter, nor fire, nor wind; nei ther di men sion of the
in fini tude of space, nor di men sion of the in fini tude of
con scious ness, nor di men sion of noth ing ness, nor di -
men sion of nei ther per cep tion nor non-per cep tion; nei -
ther this world, nor the next world, nor sun, nor moon.
And there, I say, there is nei ther com ing, nor go ing, nor
stay ing; nei ther pass ing away nor aris ing: un estab -
lished,1 un evolv ing, with out sup port [men tal ob ject].2

This, just this, is the end of stress.

N o t e s

1. On un estab lished con scious ness, see SN 22:87 and the dis cus sion in The

Para dox of Be com ing, chap ter 7.
2. See SN 22:53.

See also: DN 11; MN 49; SN 35:117

b d ( ) ( bb )
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8:2 Un bind ing (2) (Nib bāna Sutta)

I have heard that on one oc ca sion the Blessed One was stay ing near
Sā vatthī at Jeta’s Grove, Anāthapiṇḍika’s monastery. And on that oc ca -
sion the Blessed One was in struct ing, urg ing, rous ing, & en cour ag ing
the monks with Dhamma-talk con cerned with un bind ing. The monks–
re cep tive, at ten tive, fo cus ing their en tire aware ness, lend ing ear–lis tened
to the Dhamma.

Then, on re al iz ing the sig nifi  cance of that, the Blessed One on that
oc ca sion ex claimed:

It’s hard to see the un a� ected,
for the truth is not eas ily seen.
Crav ing is pierced

in one who knows;
For one who sees,

there is noth ing.

8:3 Un bind ing (3) (Nib bāna Sutta)

I have heard that on one oc ca sion the Blessed One was stay ing near
Sā vatthī at Jeta’s Grove, Anāthapiṇḍika’s monastery. And on that oc ca -
sion the Blessed One was in struct ing, urg ing, rous ing, & en cour ag ing
the monks with Dhamma-talk con cerned with un bind ing. The monks–
re cep tive, at ten tive, fo cus ing their en tire aware ness, lend ing ear–lis tened
to the Dhamma.

Then, on re al iz ing the sig nifi  cance of that, the Blessed One on that
oc ca sion ex claimed:

There is, monks, an un born1–un be come–un made–un fab ri -
cated. If there were not that un born–un be come–un -
made–un fab ri cated, there would not be the case that es -
cape from the born–be come–made–fab ri cated would be
dis cerned. But pre cisely be cause there is an un born–un -
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be come–un made–un fab ri cated, es cape from the born–
be come–made–fab ri cated is dis cerned.2

N o t e s

1. Some schol ars have ar gued that the term “un born” can not be used to dis -
tin guish un bind ing from trans mi gra tion, as there are dis courses (such as SN
15:3) stat ing that trans mi gra tion it self has no be gin ning point, im ply ing that it
too is un born. Thus they ar gue that in this pas sage the term ajā taṁ, al though
a past par tici ple, should be trans lated as, “with out birth.” How ever, this ar gu -
ment is based on two ques tion able premises. First, it as sumes that un bind ing
is here be ing con trasted with trans mi gra tion, even though the pas sage sim ply
con trasts it with the fab ri cated. Sec ondly, even as sum ing that the phrase “the
born–the be come,” etc., is a ref er ence to trans mi gra tion, the schol ars’ ar gu ment
is based on a mis read ing of SN 15:3. There, trans mi gra tion is said to have an
“in con ceiv able” or “undis cov er able” be gin ning point. This is very di� er ent from
say ing that it is un born. If trans mi gra tion were un born, it would be un fab ri -
cated (see AN 3:47), which is ob vi ously not the case. Thus, in trans lat ing this
term to de scribe un bind ing, I have main tained the straight gram mat i cal read -
ing, “un born.”

2. Iti 43 gives this ex cla ma tion as the syn op sis of a Dhamma talk, fol lowed
by this verse:

The born, be come, pro duced,
made, fab ri cated, im per ma nent,
fab ri cated of ag ing & death,
a nest of ill nesses, per ish ing,
come-into-be ing through nour ish ment
and the guide [that is crav ing]–

is un fit for de light.

The es cape from that
is

calm, per ma nent,
a sphere be yond con jec ture,
un born, un pro duced,
the sor row less, stain less state,
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the ces sa tion of stress ful qual i ties,
still ing-of-fab ri ca tions bliss.

8:4 Un bind ing (4) (Nib bāna Sutta)

I have heard that on one oc ca sion the Blessed One was stay ing near
Sā vatthī at Jeta’s Grove, Anāthapiṇḍika’s monastery. And on that oc ca -
sion the Blessed One was in struct ing, urg ing, rous ing, & en cour ag ing
the monks with Dhamma-talk con cerned with un bind ing. The monks–
re cep tive, at ten tive, fo cus ing their en tire aware ness, lend ing ear–lis tened
to the Dhamma.

Then, on re al iz ing the sig nifi  cance of that, the Blessed One on that
oc ca sion ex claimed:

One who is de pen dent has wa ver ing. One who is in de pen -
dent has no wa ver ing. There be ing no wa ver ing, there is
calm. There be ing calm, there is no yearn ing. There be -
ing no yearn ing, there is no com ing or go ing. There be -
ing no com ing or go ing, there is no pass ing away or
aris ing. There be ing no pass ing away or aris ing, there is
nei ther a here nor a there nor a be tween-the-two. This,
just this, is the end of stress.1

N o t e

1. In MN 144 and SN 35:87, Ven. Cunda quotes this pas sage as a teach ing
of the Bud dha and tells Ven. Channa to keep it firmly in mind.

See also: MN 140; SN 22:53

8:5 Cunda (Cunda Sutta)

I have heard that on one oc ca sion, while the Blessed One was wan der -
ing among the Mal lans with a large com mu nity of monks, he ar rived at
Pāvā. There he stayed near Pāvā in the mango grove of Cunda the sil ver -
smith.
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Cunda the sil ver smith heard, “The Blessed One, they say, while wan -
der ing among the Mal lans with a large com mu nity of monks and reach -
ing Pāvā, is stay ing near Pāvā in my mango grove.”

So Cunda went to the Blessed One and, on ar rival, hav ing bowed
down to him, sat to one side. As he was sit ting there, the Blessed One
in structed, urged, roused, & en cour aged him with Dhamma-talk. Then
Cunda–in structed, urged, roused, & en cour aged by the Blessed One’s
Dhamma-talk–said to him, “Lord, may the Blessed One ac qui esce to my
meal to mor row, to gether with the com mu nity of monks.”

The Blessed One ac qui esced with si lence.
Then Cunda, un der stand ing the Blessed One’s ac qui es cence, got up

from his seat, bowed down to the Blessed One, and left, cir cling him to
the right. Then, at the end of the night, af ter hav ing ex quis ite sta ple &
non-sta ple food–in clud ing a large amount of pig-del i cacy1–pre pared in
his own home, he an nounced the time to the Blessed One: “It’s time,
lord. The meal is ready.”

Then the Blessed One, early in the morn ing, ad justed his un der robe
and–car ry ing his bowl & robes–went to gether with the com mu nity of
monks to Cunda’s home. On ar rival, he sat down on the seat laid out.
Seated, he said to Cunda, “Cunda, serve me with the pig-del i cacy you
have had pre pared, and the com mu nity of monks with the other sta ple &
non-sta ple food you have had pre pared.”

Re spond ing, “As you say, lord,” to the Blessed One, Cunda served the
Blessed One with the pig-del i cacy he had had pre pared, and the com mu -
nity of monks with the other sta ple & non-sta ple food he had had pre -
pared. Then the Blessed One said to him, “Cunda, bury the re main ing
pig-del i cacy in a pit. I don’t see any one in the world–to gether with its
devas, Māras, & Brah mas, with its peo ple with their con tem pla tives &
brah mans, their roy alty & com mon folk–in whom, when it was in gested,
it would go to a healthy change, aside from the Tathā gata.”

Re spond ing, “As you say, lord,” to the Blessed One, Cunda buried the
re main ing pig-del i cacy in a pit, went to the Blessed One and, on ar rival,
af ter bow ing down to him, sat to one side. As he was sit ting there, the
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Blessed One–af ter in struct ing, urg ing, rous ing, & en cour ag ing him with
Dhamma-talk–got up from his seat and left.

Then in the Blessed One, af ter he had eaten Cunda’s meal, there arose
a se vere ill ness ac com pa nied with (the pass ing of) blood, with in tense
pains & deadly. But the Blessed One en dured it–mind ful, alert, & not
struck down by it.

Then he ad dressed Ven. Ānanda, “Ānanda, we will go to Kusi narā.”
“As you say, lord,” Ven. Ānanda re sponded to the Blessed One.

I have heard that,
on eat ing Cunda the sil ver smith’s meal,
the en light ened one was touched by ill ness–
fierce, deadly.

Af ter he had eaten the pig-del i cacy,
a fierce sick ness arose in the Teacher.
Af ter be ing purged of it,
the Blessed One said,
“To the city of Kusi narā
I will go.”2

Then the Blessed One, go ing down from the road, went to a cer tain
tree and, on ar rival, said to Ven. Ānanda, “Ānanda, please ar range my
outer robe folded in four. I am tired. I will sit down.”

Re spond ing, “As you say, lord,” to the Blessed One, Ven. Ānanda ar -
ranged the outer robe folded in four. The Blessed One sat down on the
seat laid out.

Seated, he said to Ven. Ānanda, “Ānanda, please fetch me some wa ter.
I am thirsty. I will drink.”

When this was said, Ven. Ānanda said to the Blessed One, “Lord, just
now 500 carts have passed through. The mea ger river–cut by the
wheels–flows tur bid & dis turbed. But the Kukuṭa river is not far away,
with pris tine wa ter, pleas ing wa ter, cool wa ter, pel lu cid wa ter,3 with rest -
ful banks, re fresh ing. There the Blessed One will drink potable wa ter and
cool his limbs.”

Ā Ā
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A sec ond time, the Blessed One said to Ven. Ānanda, “Ānanda, please
fetch me some wa ter. I am thirsty. I will drink.”

A sec ond time, Ven. Ānanda said to the Blessed One, “Lord, just now
500 carts have passed through. The mea ger wa ter–cut by the wheels–
flows tur bid & dis turbed. But the Kukuṭa River is not far away, with
pris tine wa ter, pleas ing wa ter, cool wa ter, pel lu cid wa ter, with rest ful
banks, re fresh ing. There the Blessed One will drink potable wa ter and
cool his limbs.”

A third time, the Blessed One said to Ven. Ānanda, “Ānanda, please
fetch me some wa ter. I am thirsty. I will drink.”

Re spond ing, “As you say, lord,” to the Blessed One, Ven. Ānanda–tak -
ing a bowl–went to the river. And the mea ger river that, cut by the
wheels, had been flow ing tur bid & dis turbed, on his ap proach flowed
pris tine, clear, & undis turbed. The thought oc curred to him, “How amaz -
ing! How as tound ing!–the great power & great might of the Tathā -
gata!–in that this mea ger river that, cut by the wheels, was flow ing tur -
bid & dis turbed, on my ap proach flowed pris tine, clear, & undis turbed!”
Fetch ing wa ter with the bowl, he went to the Blessed One and on ar rival
said, “How amaz ing! How as tound ing!–the great power & great might
of the Tathā gata!–in that this mea ger river that, cut by the wheels, was
flow ing tur bid & dis turbed, on my ap proach flowed pris tine, clear, &
undis turbed! Drink the wa ter, O Blessed One! Drink the wa ter, O One-
Well-Gone!”

Then the Blessed One drank the wa ter.4

Then the Blessed One, to gether with the com mu nity of monks, went
to the Kukuṭa River and, af ter ar riv ing at the Kukuṭa River, go ing down,
bathing, drink ing, & com ing back out, went to a mango grove. On ar -
rival, the Blessed One said to Ven. Cun daka, “Cun daka, please ar range
my outer robe folded in four. I am tired. I will lie down.”

Re spond ing, “As you say, lord,” to the Blessed One, Ven. Cun daka ar -
ranged the outer robe folded in four. The Blessed One, ly ing on his right
side, took up the lion’s pos ture, plac ing one foot on top of the other–
mind ful, alert, and at tend ing to the per cep tion of get ting up. Ven. Cun -
daka sat in front of him.
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The awak ened one,
–hav ing gone to the lit tle Kukuṭa river
with its pris tine, pleas ing wa ter, clear–

the Teacher, seem ing very tired,
the Tathā gata, un equalled in the world

went down, bathed, drank, & came out.
Hon ored, sur rounded,

in the midst of the group of monks,
the Blessed One, Teacher,

pro ceed ing here in the Dhamma,
the great seer,

went to the mango grove.
He ad dressed the monk named Cun daka,

“Spread it out, folded in four
for me to lie down.”

Or dered by the One of de vel oped mind,
Cun daka quickly set it out, folded in four.
The Teacher lay down, seem ing very tired,
and Cun daka sat down there be fore him.

Then the Blessed One ad dressed Ven. Ānanda, “Ānanda, if any one
tries to in cite re morse in Cunda the sil ver smith, say ing, ‘It’s no gain for
you, friend Cunda, it’s ill-done by you, that the Tathā gata, hav ing eaten
your last alms, was to tally un bound,’ then Cunda’s re morse should be al -
layed (in this way): ‘It’s a gain for you, friend Cunda, it’s well-done by
you, that the Tathā gata, hav ing eaten your last alms, was to tally un -
bound. Face to face with the Blessed One have I heard it, face to face
have I learned it, “These two alms are equal to each other in fruit, equal
to each other in re sult, of much greater fruit & re ward than any other
alms. Which two? The alms that, af ter hav ing eaten it, the Tathā gata
awak ens to the un ex celled right self-awak en ing. And the alms that, af ter
hav ing eaten it, the Tathā gata is un bound by means of the un bind ing
prop erty with no fuel re main ing.5 These are the two alms that are equal
to each other in fruit, equal to each other in re sult, of much greater fruit
& re ward than any other alms. Ven er a ble6 Cunda the sil ver smith has ac -
cu mu lated kamma that leads to long life. Ven er a ble Cunda the sil ver -
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smith has ac cu mu lated kamma that leads to beauty. Ven er a ble Cunda the
sil ver smith has ac cu mu lated kamma that leads to hap pi ness. Ven er a ble
Cunda the sil ver smith has ac cu mu lated kamma that leads to heaven.
Ven er a ble Cunda the sil ver smith has ac cu mu lated kamma that leads to
rank. Ven er a ble Cunda the sil ver smith has ac cu mu lated kamma that
leads to sovereignty.”’ In this way, Ānanda, Cunda the sil ver smith’s re -
morse should be al layed.”

Then, on re al iz ing the sig nifi  cance of that, the Blessed One on that
oc ca sion ex claimed:

For a per son giv ing,
merit in creases.

For one self-re strain ing,
no an i mos ity is amassed.

One who is skill ful
leaves evil be hind

and
–from the end ing of

pas sion,
aver sion,
delu sion–

is to tally un bound.

N o t e s

1. The Com men tary notes a wide range of opin ions on what “pig-del i cacy”
means. The opin ion given in the Mahā Aṭṭhakathā–the pri mary source for the
Com men tary we now have–is that pig-del i cacy is ten der pork. Other opin ions
in clude soft bam boo shoots or mush rooms that pigs like to nib ble on, or a spe -
cial elixir. Given that In dia has long had a his tory of giv ing fan ci ful names to
its foods and elixirs, it’s hard to say for sure what the Bud dha ate for his last
meal.

2. This style of nar ra tive–in which prose pas sages al ter nate with verses
retelling parts of what was nar rated in the prose–is called a campū. This sutta
is one of the few in stances of this type of nar ra tive in the Pali Canon. An other
is the Kuṇāla Jā taka (J 5:416-456). There are also some Vedic ex am ples of this
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form in the Brāh maṇas, texts that ap par ently dated from around the same time
as the Pali Canon. When the in ci dents por trayed in this sutta were in cluded in
DN 16, these al ter nat ing nar ra tive verses were in cluded. Aside from the Bud -
dha’s con ver sa tion with Pukkusa the Mal lan (see note 4), these are the only in -
ci dents that DN 16 nar rates in this style. This sug gests that per haps the ver -
sion of the nar ra tive given here was com posed first as a sep a rate piece and then
later was in cor po rated into DN 16.

3. Ven. Ānanda’s de scrip tion of the wa ter is al lit er a tive in the Pali: sā to dakā

sī to dakā se to dakā.

4. At this point in the nar ra tive, DN 16 in serts the ac count of the Bud dha’s
en counter with Pukkusa the Mal lan. There’s no way of know ing which ver sion
of the events is ear lier, as the fo cus of this sutta is not on telling ev ery thing
that hap pened to the Bud dha on his fi nal day, but on re count ing all the events
re lated to Cunda’s meal.

5. Un bind ing as ex pe ri enced by an ara hant at death. The im age is of a fire
so thor oughly out that the em bers are to tally cold. This is dis tin guished from
the un bind ing prop erty with fuel re main ing–un bind ing as ex pe ri enced in this
life time–which is like a fire that has gone out but whose em bers are still glow -
ing. See Iti 44, Thag 15:2, and the dis cus sion in The Mind Like Fire Un bound,

chap ter 1.
6. Āyas mant: This is a term of re spect usu ally re served for se nior monks.

The Bud dha’s us ing it here was prob a bly meant to em pha size the point that
Cunda’s gift of the Bud dha’s last meal should be treated as a very hon or able
thing.

See also: AN 10:176; Sn 1:5

8:6 Pāṭali Vil lage (Pāṭaligāma Sutta)

I have heard that on one oc ca sion, while the Blessed One was wan der -
ing among the Ma g a d hans with a large com mu nity of monks, he ar rived
at Pāṭali Vil lage. The lay fol low ers of Pāṭali Vil lage heard, “The Blessed
One, they say, while wan der ing among the Ma g a d hans with a large
com mu nity of monks, has reached Pāṭali Vil lage.” So they went to the
Blessed One and, on ar rival, hav ing bowed down to him, sat to one side.
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As they were sit ting there, they said to him, “Lord, may the Blessed One
ac qui esce to (the use of) the rest-house hall.”

The Blessed One ac qui esced with si lence. Sens ing his ac qui es cence,
the lay fol low ers of Pāṭali Vil lage got up from their seats, bowed down to
him, cir cled him to the right, and then went to the rest-house hall. On
ar rival, they spread it all over with felt rugs, ar ranged seats, set out a wa -
ter ves sel, and raised an oil lamp. Then they went to the Blessed One
and, on ar rival, hav ing bowed down, stood to one side. As they were
stand ing there they said to him, “Lord, the rest-house hall has been cov -
ered all over with felt rugs, seats have been ar ranged, a wa ter ves sel has
been set out, and an oil lamp raised. May the Blessed One do what you
think it is now time to do.”

So the Blessed One, ad just ing his un der robe and–car ry ing his bowl
& robes1–went to gether with a com mu nity of monks to the rest-house
hall. On ar rival he washed his feet, en tered the hall, and sat with his back
to the cen tral post, fac ing east. The com mu nity of monks washed their
feet, en tered the hall, and sat with their backs to the west ern wall, fac ing
east, ranged around the Blessed One.

The lay fol low ers of Pāṭali Vil lage washed their feet, en tered the hall,
and sat with their backs to the east ern wall, fac ing west, ranged around
the Blessed One.

Then the Blessed One ad dressed the lay fol low ers of Pāṭali Vil lage,
“House hold ers, there are these five draw backs com ing from an un vir tu -
ous per son’s fail ure in virtue. Which five?

“There is the case where an un vir tu ous per son, by rea son of heed less -
ness, un der goes the loss/con fis ca tion of great wealth. This is the first
draw back com ing from an un vir tu ous per son’s fail ure in virtue.

“Fur ther more, the bad rep u ta tion of the un vir tu ous per son, fail ing in
virtue, gets spread about. This is the sec ond draw back com ing from an
un vir tu ous per son’s fail ure in virtue.

“Fur ther more, what ever as sem bly the un vir tu ous per son, fail ing in
virtue, ap proaches–whether of no ble war riors, brah mans, house hold ers,
or con tem pla tives–he/she does so with out con fi dence & abashed. This
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is the third draw back com ing from an un vir tu ous per son’s fail ure in
virtue.

“Fur ther more, the un vir tu ous per son, fail ing in virtue, dies con fused.
This is the fourth draw back com ing from an un vir tu ous per son’s fail ure
in virtue.

“Fur ther more, the un vir tu ous per son, fail ing in virtue–on the break-
up of the body, af ter death–reap pears in a plane of de pri va tion, a bad
des ti na tion, a lower realm, a hell. This is the fifth draw back com ing from
an un vir tu ous per son’s fail ure in virtue.

“These, house hold ers, are the five draw backs com ing from an un vir tu -
ous per son’s fail ure in virtue.

“House hold ers, there are these five re wards com ing from a vir tu ous
per son’s con sum ma tion in virtue. Which five?

“There is the case where a vir tu ous per son, by rea son of heed ful ness,
ac quires a great mass of wealth. This is the first re ward com ing from a
vir tu ous per son’s con sum ma tion in virtue.

“Fur ther more, the fine rep u ta tion of the vir tu ous per son, con sum mate
in virtue, gets spread about. This is the sec ond re ward com ing from a vir -
tu ous per son’s con sum ma tion in virtue.

“Fur ther more, what ever as sem bly the vir tu ous per son, con sum mate
in virtue, ap proaches–whether of no ble war riors, brah mans, house hold -
ers, or con tem pla tives–he/she does so with con fi dence & un abashed.
This is the third re ward com ing from a vir tu ous per son’s con sum ma tion
in virtue.

“Fur ther more, the vir tu ous per son, con sum mate in virtue, dies un con -
fused. This is the fourth re ward com ing from a vir tu ous per son’s con -
sum ma tion in virtue.

“Fur ther more, the vir tu ous per son, con sum mate in virtue–on the
break-up of the body, af ter death–reap pears in a good des ti na tion, a
heav enly world. This is the fifth re ward com ing from a vir tu ous per son’s
con sum ma tion in virtue.

“These, house hold ers, are the five re wards com ing from a vir tu ous
per son’s con sum ma tion in virtue.”
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Then the Blessed One–hav ing in structed, urged, roused, & en cour -
aged the lay fol low ers of Pāṭali Vil lage for a large part of the night with
Dhamma-talk–dis missed them, say ing, “The night is far gone, house -
hold ers. Do what you think it is now time to do.”

So the lay fol low ers of Pāṭali Vil lage, de light ing in & ap prov ing of the
Blessed One’s words, got up from their seats, bowed down to him, and
left, cir cling him to the right. Then the Blessed One, not long af ter they
had left, en tered an empty build ing.

Now, on that oc ca sion, Sunīdha & Vas sakāra, the chief min is ters of
Ma g a dha, were build ing a city at Pāṭali Vil lage to pre empt the Va jjians.
And on that oc ca sion many devas by the thou sands were oc cu py ing sites
in Pāṭali Vil lage. In the area where devas of great in flu ence oc cu pied
sites, there the minds of the king’s royal min is ters of great in flu ence were
in clined to build their homes. In the area where devas of mid dling in flu -
ence oc cu pied sites, there the minds of the king’s royal min is ters of mid -
dling in flu ence were in clined to build their homes. In the area where
devas of low in flu ence oc cu pied sites, there the minds of the king’s royal
min is ters of low in flu ence were in clined to build their homes.

The Blessed One, with the di vine eye–pu ri fied and sur pass ing the hu -
man–saw many devas by the thou sands oc cu py ing sites in Pāṭali Vil lage.
In the area where devas of great in flu ence oc cu pied sites, there the minds
of the king’s royal min is ters of great in flu ence were in clined to build their
homes. In the area where devas of mid dling in flu ence oc cu pied sites,
there the minds of the king’s royal min is ters of mid dling in flu ence were
in clined to build their homes. In the area where devas of low in flu ence
oc cu pied sites, there the minds of the king’s royal min is ters of low in flu -
ence were in clined to build their homes.

Then, get ting up in the last watch of the night, the Blessed One ad -
dressed Ven. Ānanda, “Ānanda, who is build ing a city at Pāṭali Vil lage?”

“Sunīdha & Vas sakāra, the chief min is ters of Ma g a dha, lord, are
build ing a city at Pāṭali Vil lage to pre empt the Va jjians.”

“Ānanda, it’s as if they had con sulted the devas of the Thirty-three:
That’s how Sunīdha & Vas sakāra, the chief min is ters of Ma g a dha, are
build ing a city at Pāṭali Vil lage to pre empt the Va jjians.

Ā
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“Just now, Ānanda–with the di vine eye–pu ri fied and sur pass ing the
hu man–I saw many devas by the thou sands oc cu py ing sites in Pāṭali Vil -
lage. In the area where devas of great in flu ence oc cupy sites, there the
minds of the king’s royal min is ters of great in flu ence are in clined to build
their homes. In the area where devas of mid dling in flu ence oc cupy sites,
there the minds of the king’s royal min is ters of mid dling in flu ence are in -
clined to build their homes. In the area where devas of low in flu ence oc -
cupy sites, there the minds of the king’s royal min is ters of low in flu ence
are in clined to build their homes.

“Ānanda, as far as the sphere of the Ariyans ex tends, as far as mer -
chants’ roads ex tend, this will be the supreme city: Pāṭaliputta,2 where
the seed pods of the Pāṭali plant break open. There will be three dan gers
for Pāṭaliputta: from fire, from wa ter, and from the break ing of al liances.”

Then Sunīdha & Vas sakāra, the chief min is ters of Ma g a dha, went to
the Blessed One and, on ar rival, ex changed cour te ous greet ings with
him. Af ter an ex change of friendly greet ings & cour te sies, they stood to
one side. As they were stand ing there, they said to him, “May Mas ter
Go tama ac qui esce to our meal to day, to gether with the com mu nity of
monks.” The Blessed One ac qui esced with si lence.

Then Sunīdha & Vas sakāra, the chief min is ters of Ma g a dha, un der -
stand ing the Blessed One’s ac qui es cence, went to their rest-house. On
ar rival, af ter hav ing ex quis ite sta ple & non-sta ple food pre pared in their
rest-house, they an nounced the time to the Blessed One: “It’s time, Mas -
ter Go tama. The meal is ready.”

Then the Blessed One, early in the morn ing, ad justed his un der robe
and–car ry ing his bowl & robes–went to gether with the com mu nity of
monks to the rest-house of Sunīdha & Vas sakāra, the chief min is ters of
Ma g a dha. On ar rival, he sat down on the seat laid out. Sunīdha & Vas -
sakāra, with their own hands, served & sat is fied the com mu nity of
monks, with the Bud dha at its head, with ex quis ite sta ple & non-sta ple
food. Then, when the Blessed One had fin ished his meal and rinsed his
bowl & hands, Sunīdha & Vas sakāra, tak ing a low seat, sat to one side.
As they were sit ting there, the Blessed One gave his ap proval with these
verses:
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In what ever place
a wise per son makes his dwelling,

–there pro vid ing food
for the vir tu ous,

the re strained,
lead ers of the holy life–

he should ded i cate that o� er ing
to the devas there.

They, re ceiv ing honor, will honor him;
be ing re spected, will show him re spect.
As a re sult, they will feel sym pa thy for him,

like that of a mother for her child, her son.
A per son with whom the devas sym pa thize

al ways meets with aus pi cious things.

Then the Blessed One, hav ing given his ap proval to Sunīdha & Vas -
sakāra with these verses, got up from his seat and left. And on that oc ca -
sion, Sunīdha & Vas sakāra fol lowed right af ter the Blessed One, (think -
ing,) “By which ever gate Go tama the con tem pla tive de parts to day, that
will be called the Go tama Gate. And by which ever ford he crosses over
the Ganges River, that will be called the Go tama Ford.”

So the gate by which the Blessed One de parted was called the Go tama
Gate. Then he went to the Ganges River. Now on that oc ca sion the
Ganges River was full up to the banks, so that a crow could drink from it.
Some peo ple were search ing for boats, some were search ing for floats,
some were bind ing rafts in hopes of go ing from this shore to the other.
So the Blessed One–just as a strong man might ex tend his flexed arm or
flex his ex tended arm–dis ap peared from the near bank of the Ganges
River and reap peared on the far bank to gether with the com mu nity of
monks. He saw that some peo ple were search ing for boats, some were
search ing for floats, some were bind ing rafts in hopes of go ing from this
shore to the other.

Then, on re al iz ing the sig nifi  cance of that, the Blessed One on that
oc ca sion ex claimed:

Those
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who cross the foam ing flood,
hav ing made a bridge, avoid ing the swamps

–while peo ple are bind ing rafts–
have al ready crossed

: the wise.

N o t e s

1. The trans la tion here fol lows the Burmese and Sri Lankan edi tions of the
text. The PTS and Thai edi tions state that the Bud dha went to the rest-house
hall in the morn ing–which, given the events that fol low, doesn’t seem right,
for he would have spent the en tire day teach ing the lay fol low ers of Pāṭali Vil -
lage. The Burmese and Sri Lankan edi tions of the ac count of these events given
in DN 16 state ex plic itly that the Bud dha went to the rest-house hall in the late
af ter noon, which seems more rea son able. The PTS edi tion of that pas sage
doesn’t state the time of day, while the Thai edi tion states that he went in the
morn ing.

2. Pāṭaliputta later be came the cap i tal of King Asoka’s em pire. The “break ing
open of the seed-pods (pūṭa-bhedana)” is a word play on the last part of the
city’s name.

Arche o log i cal ev i dence from what may have been part of Asoka’s palace in
Pāṭaliputta shows burnt wooden posts buried in mud–per haps a sign that the
palace burned and then was buried in a flood.

See also: MN 108; AN 4:183

8:7 A Fork in the Path (Dvid ha p atha Sutta)

I have heard that on one oc ca sion the Blessed One was jour ney ing
along a road in the Kos alan coun try with Ven. Nā gasamāla as his ju nior
com pan ion. Ven. Nā gasamāla, while go ing along the road, saw a fork in
the path. On see ing it, he said to the Blessed One, “That, lord Blessed
One,1 is the route. We go that way.” When this was said, the Blessed
One said, “This, Nā gasamāla, is the route. We go this way.”

A sec ond time… A third time, Ven. Nā gasamāla said to the Blessed
One, “That, lord Blessed One, is the route. We go that way.” And for a
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third time, the Blessed One said, “This, Nā gasamāla, is the route. We go
this way.”

Then Ven. Nā gasamāla, plac ing the Blessed One’s bowl & robes right
there on the ground, left, say ing, “This, lord Blessed One, is the bowl &
robes.”

Then as Ven. Nā gasamāla was go ing along that route, thieves–jump -
ing out in the mid dle of the road–pum meled him with their fists & feet,
broke his bowl, and ripped his outer robe to shreds.

So Ven. Nā gasamāla–with his bowl bro ken, his outer robe ripped to
shreds–went to the Blessed One and, on ar rival, bowed down to him and
sat to one side. As he was sit ting there he said to the Blessed One, “Just
now, lord, as I was go ing along that route, thieves jumped out in the
mid dle of the road, pum meled me with their fists & feet, broke my bowl,
and ripped my outer robe to shreds.”

Then, on re al iz ing the sig nifi  cance of that, the Blessed One on that
oc ca sion ex claimed:

When trav el ing to gether,
mixed to gether
with a per son who doesn’t know,
an at tainer-of-wis dom,
on re al iz ing that the per son is evil,

aban dons him
as a milk-feed ing2 heron,

a bog.

N o t e s

1. Through out the first part of this story, Ven. Nā gasamāla refers to the
Bud dha with this ex ag ger ated form of ad dress. Per haps the com pil ers meant
this as a lin guis tic hint of how in ap pro pri ate an at ten dant he was for the Bud -
dha. (Sup pavāsā uses it in Ud 2:8, but there it is ap pro pri ate as she is over come
with joy.) At the point in the present nar ra tive where Ven. Nā gasamāla puts
the Bud dha’s bowl and robes on the ground, the Sri Lankan and Burmese edi -
tions cor rect his state ment to the more ap pro pri ate: “This, lord, is the Blessed
One’s bowl & robes.” How ever, to be in keep ing with his nor mal way of ad -



167

dress ing the Bud dha, and to stress the rude ness of the ges ture, I felt it bet ter to
keep the sen tence as it is in the Thai edi tion. Only af ter Ven. Nā gasamāla is
chas tened by his ex pe ri ence with the thieves does he re vert to the us ing the
sim pler and more stan dard ad dress: “lord.”

2. Milk-feed ing = khīra paka. This is a po etic way of say ing “young and un -
weaned”–the “milk” here be ing the re gur gi tated food with which the mother
heron feeds her young. Also–in the con ven tions of In dian lit er a ture–the ref er -
ence to milk sug gests that the heron is white. The Com men tary has a fan ci ful
way of ex plain ing this term, say ing that it refers to a spe cial type of heron so
sen si tive that, when fed milk mixed with wa ter, it drinks just the milk.

8:8 Visākhā (Visākhā Sutta)

I have heard that on one oc ca sion the Blessed One was stay ing near
Sā vatthī at the East ern Monastery, the palace of Migāra’s mother. And on
that oc ca sion a dear and beloved grand son of Visākhā, Migāra’s mother,
had died. So Visākhā, Migāra’s mother–her clothes wet, her hair wet–
went to the Blessed One in the mid dle of the day and, on ar rival, hav ing
bowed down to him, sat to one side. As she was sit ting there the Blessed
One said to her: “Why have you come here, Visākhā–your clothes wet,
your hair wet–in the mid dle of the day?”

When this was said, she said to the Blessed One, “My dear and
beloved grand son has died. This is why I have come here–my clothes
wet, my hair wet–in the mid dle of the day.”

“Visākhā, would you like to have as many chil dren & grand chil dren as
there are peo ple in Sā vatthī?”

“Yes, lord, I would like to have as many chil dren & grand chil dren as
there are peo ple in Sā vatthī.”

“But how many peo ple in Sā vatthī die in the course of a day?”
“Some times ten peo ple die in Sā vatthī in the course of a day, some -

times nine… eight… seven… six… five… four… three… two… Some -
times one per son dies in Sā vatthī in the course of a day. Sā vatthī is never
free from peo ple dy ing.”
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“So what do you think, Visākhā? Would you ever be free of wet
clothes & wet hair?”

“No, lord. Enough of my hav ing so many chil dren & grand chil dren.”
“Visākhā, those who have a hun dred dear ones have a hun dred su� er -

ings. Those who have ninety dear ones have ninety su� er ings. Those
who have eighty… sev enty… sixty… fifty… forty… thirty… twenty…
ten… nine… eight… seven… six… five… four… three… two… Those
who have one dear one have one su� er ing. Those who have no dear ones
have no su� er ings. They are free from sor row, free from stain, free from
lamen ta tion, I tell you.”

Then, on re al iz ing the sig nifi  cance of that, the Blessed One on that
oc ca sion ex claimed:

The sor rows, lamen ta tions,
the many kinds of su� er ing in the world,
ex ist de pen dent on some thing dear.

They don’t ex ist
when there’s noth ing dear.

And thus bliss ful & sor row less
are those for whom noth ing
in the world is any where dear.
So one who as pires
to the stain less & sor row less
shouldn’t make any thing

dear
in the world

any where.

See also: MN 87; Thig 3:5; Thig 6:1

8:9 Dabba (1) (Dabba Sutta)

I have heard that on one oc ca sion the Blessed One was stay ing near
Sā vatthī at Jeta’s Grove, Anāthapiṇḍika’s monastery. Then Ven. Dabba
Mal la putta went to the Blessed One and, on ar rival, hav ing bowed down
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to him, sat to one side. As he was sit ting there he said to the Blessed
One, “Now is the time for my to tal un bind ing, O One-Well-Gone!”

“Then do, Dabba, what you think it is now time to do.”
Then Ven. Dabba Mal la putta, ris ing from his seat, bowed down to the

Blessed One and, cir cling him on the right, rose up into the air and sat
cross-legged in the sky, in space. En ter ing & emerg ing from the fire
prop erty, he was to tally un bound. Now, when Dabba Mal la putta rose up
into the air and, sit ting cross-legged in the sky, in space, en tered &
emerged from the fire prop erty and was to tally un bound, his body
burned and was con sumed so that nei ther ashes nor soot could be dis -
cerned. Just as when ghee or oil is burned and con sumed, nei ther ashes
nor soot can be dis cerned, in the same way, when Dabba Mal la putta rose
up into the air and, sit ting cross-legged in the sky, in space, en tered &
emerged from the fire prop erty and was to tally un bound, his body
burned and was con sumed so that nei ther ashes nor soot could be dis -
cerned.

Then, on re al iz ing the sig nifi  cance of that, the Blessed One on that
oc ca sion ex claimed:

The body broke up,
per cep tion ceased,
feel ings went cold1

–all–2

fab ri ca tions were stilled,
con scious ness
has come to an end.

N o t e s

1. Fol low ing the read ing vedanā sītib hav iṁsu from the Burmese and Sri
Lankan edi tions. In sup port of this read ing, see MN 140 and Iti 44. The Thai
edi tion reads, vedanā-pīti-da haṁsu: feel ing & rap ture were burned away.

2. The word “all” here func tions as a lamp, mod i fy ing both “feel ings” and
“fab ri ca tions.” See Ud 1:3, note 1.

See also: DN 11

bb ( ) ( bb )
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8:10 Dabba (2) (Dabba Sutta)

I have heard that on one oc ca sion the Blessed One was stay ing near
Sā vatthī at Jeta’s Grove, Anāthapiṇḍika’s monastery. There he ad dressed
the monks, “Monks!”

“Yes, lord,” the monks re sponded to him.
The Blessed One said, “When Dabba Mal la putta rose up into the air

and, sit ting cross-legged in the sky, in space, en tered & emerged from
the fire prop erty and was to tally un bound, his body burned and was con -
sumed so that nei ther ashes nor soot could be dis cerned. Just as when
ghee or oil is burned and con sumed, nei ther ashes nor soot can be dis -
cerned, in the same way, when Dabba Mal la putta rose up into the air
and, sit ting cross-legged in the sky, in space, en tered & emerged from
the fire prop erty and was to tally un bound, his body burned and was con -
sumed so that nei ther ashes nor soot could be dis cerned.”

Then, on re al iz ing the sig nifi  cance of that, the Blessed One on that
oc ca sion ex claimed:

Just as the des ti na tion of a glow ing fire
struck with a [black smith’s] iron ham mer,
grad u ally grow ing calm,

isn’t known:1

Even so, there’s no des ti na tion to de scribe
for those rightly re leased

–hav ing crossed over the flood
of sen su al ity’s bond–

for those who’ve at tained
un wa ver ing bliss.

N o t e

1. For a dis cus sion of the an cient Bud dhist view of what hap pened to an ex -
tin guished fire, see The Mind Like Fire Un bound, Chap ters 1 and 2.

See also: MN 72; SN 6:15; SN 22:86; AN 4:173; Thig 5:10
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Ap pen dices

Ap pen dix One: His tory

O n  t h e  h i s  t o r y  o f  t h e  U d ā n a

Pas sages in the Canon men tion udā nas in a list of nine gen res in
which the Bud dha’s teach ings and events in his life were mem o rized dur -
ing his life time. There has been some spec u la tion as to whether the
Udāna we cur rently have is in any way re lated to the udā nas men tioned
in the list. The gen eral con sen sus is that most of the ex cla ma tions at the
end of our cur rent udā nas might pos si bly date from the Bud dha’s time,
but that the sto ries are ob vi ously a much later in ven tion. There is, how -
ever, no proof for ei ther po si tion.

The ques tion of how to prove through tex tual anal y sis whether the
ex cla ma tions ac tu ally came from the Bud dha is es sen tially un in ter est ing:
There is no his tor i cal ev i dence to prove or dis prove that any thing in the
Canon came from the Bud dha; the only way to test the value of what the
Canon con tains is to put its teach ings to the test.

It is in ter est ing, how ever, to ex am ine the ar gu ments for as sign ing a
late date to the sto ries in the Udā nas, for when we ex am ine these ar gu -
ments we find that they teach us more about the as sump tions of the peo -
ple who present them than about the Udāna it self.

The ar gu ments fall into two main classes: those based on the form of
the text, and those on the con tent.

The first for mal ar gu ment for the late ness of the sto ries is based on
the fact that a frac tion of the ex cla ma tions oc cur else where in the ma jor
po etry an tholo gies of the Canon with out any con nec tion to the sto ries in
the Udāna. I have noted some of these par al lels in the notes. Here they
are as a list:
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1:9 (last half) = Dhp 393 (last half)
2:3 = Dhp 131-132
3:4 = Thag 14:1 (PTS v. 651); Thag 17:2 (PTS v. 1000)
3:6 (first part) = Sn 3:4 (PTS v. 469) (first part)
4:3 = Dhp 42
4:4 = near equiv a lent, Thag 2:36 (PTS vv. 191—192)
4:6 = Dhp 185
4:7 = Thag 1:68
4:9 = Sn 3:12 (PTS v. 746)
5:5 = Thag 6:13 (PTS v. 447)
6:3 (last half) = Thag 2:30 (PTS v. 180 — last half)
6:7 (first half) = Sn 1:1 (PTS v. 7 — last half)
7:4 (first part) = Thag 4:8 (PTS v. 297)

In ad di tion to these par al lels in the Pali Canon, vari ants of all the ex -
cla ma tions also ap pear, again with out sto ries, in the Udā navarga, a com -
pi la tion of verses in Bud dhist Hy brid San skrit made by a Sarvās tivādin
monk, Dhar ma trāta, some where be tween 75 B.C.E and 200 C.E. From
these facts the ar gu ment main tains that be cause these verses oc cur with -
out a story in some places, but with a story in the Udāna, the sto ries
must be later ad di tions.

The prob lem with this ar gu ment is that it ig nores the pos si bil ity that
the com pil ers of the other texts might have had a di� er ent pur pose than
the com pil ers of the Udāna. They could have sim ply been in ter ested in
cre at ing an tholo gies of verses shorn of any nar ra tive frame works. What’s
ironic is that this lat ter point is some times used to “prove” the late ness of
the Dhamma pada as a col lec tion: Some of the Dhamma pada verses oc -
cur as so ci ated with sto ries in other parts of the Pali Canon, and schol ars
have ar gued that the com pil ers of the Dhamma pada sim ply lifted the
verses from those pas sages and dropped the sto ries.

Be cause this ar gu ment can be used ei ther way–to prove that col lec -
tions of verses with sto ries are later than col lec tions of verses with out
sto ries, and that col lec tions of verses with out sto ries are later than col -
lec tions of verses with sto ries–it doesn’t re ally prove ei ther po si tion.
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A sec ond set of ar gu ments for the late ness of the Udāna is based on
the fact that thir teen of the udā nas–story and verse–also oc cur else -
where in the Canon:

1:1 – Mv.I.1.1—3 (di� er ent de tails in the story)
1:2 – Mv.I.1.4—5 (di� er ent de tails in the story)
1:3 – Mv.I.1.6.7
1:4 – Mv.I.2
2:1 – Mv.I.3
2:10 – Cv.VII.1.5—6
4:5 – Mv.X.3—4 (di� er ent de tails in the story)
5:5 – Cv.IX.1, AN 8:20 (no verse)
5:6 – Mv.V.13.1—10 (di� er ent de tails in the story; the verse

is also di� er ent in the PTS but not in the Thai, Sri
Lankan, or Burmese edi tions)

5:8 – Cv.VII.3.17
6:1 – DN 16, SN 51:10, AN 8:77
8:5 – DN 16 (in cludes an in ter ven ing in ci dent not nar rated

in 8:5)
8:6 – Mv.VI.28, DN 16

What’s no table about these par al lels is that seven of the thir teen oc cur
in the two long est bi o graph i cal ac counts in the Canon: the ac count of the
events lead ing from the Bud dha’s awak en ing to his gain ing his two fore -
most dis ci ples in Mv.I; and the ac count of his last year in DN 16. From
this fact, schol ars have ar gued that these udā nas were sim ply lifted from
these longer ac counts. Be cause DN 16 is re garded as a late doc u ment,
this would mean that the com pi la tion of the Udāna was even later.
Some times this ar gu ment is bol stered with an other one: that orig i nally
the monks com piled a con tin u ous nar ra tive of the events in the Bud dha’s
life, but for some rea son the nar ra tive was chopped up into the bits and
pieces we now find in the early canons, whereas the nar ra tive as a whole
was for got ten or lost.

This lat ter ar gu ment, of course, is purely con jec tural, based largely on
the as sump tion that the early monks would have had a mod ern West ern
de sire for a com plete bi og ra phy of their teacher. And it begs the ques -
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tion, why would the monks have thrown away a per fectly good con tin u -
ous nar ra tive if they had had one?

As for the pre ced ing ar gu ment, it is be lied by two facts. The first is
that the longer nar ra tives con tain ing par al lels to the udā nas lack a sense
of flow. If any thing, they read as if they were stitched to gether from pre -
ex ist ing ma te ri als, the udā nas be ing among them. Sec ond, one of the
udā nas with a par al lel in DN 16–8:5–is com posed in a style called
campū, in which the nar ra tive is told in both prose and verse. This style
is rarely used in the Canon. If it was orig i nally part of DN 16 be fore be -
ing chopped o� into an udāna, we would rea son ably ex pect that the rest
of DN 16 would also be com posed in this style. But it isn’t. The events in
8:5, to gether with an in ter ven ing in ci dent not in cluded in 8:5, are the
only parts of DN 16 nar rated in the campū style. This sug gests–even
though it doesn’t prove–that 8:5 was com posed sep a rately be fore it was
in cluded in DN 16.

Thus this sec ond set of for mal ar gu ments proves noth ing about the
rel a tive ear li ness or late ness of the Udāna.

A third set of for mal ar gu ments is based on the fact that nei ther the
Chi nese nor the Ti betan canons con tain any text cor re spond ing to the
Udāna. Both canons con tain ver sions of Dhar ma trāta’s Udā navarga men -
tioned above, with sto ries rel e gated to com men taries on the verses. Be -
cause these canons treat the sto ries as later ad di tions, it has been ar gued
that the Udāna in the Pali Canon was com posed af ter the schools rep re -
sented in the Chi nese and Ti betan canons split o� from the Ther avāda.

This ar gu ment, how ever, is based on the as sump tion that these other
two canons con tain com plete ac counts of what was avail able in In dia at
the time they were com piled. How ever, the Ti betan canon con tains very
few “Hī nayāna” texts, as its com pil ers were much more in ter ested in the
later ve hi cles, so the lack of the Udāna in this com pi la tion proves noth -
ing.

Sim i larly, the col lec tion of “Hī nayāna” texts in the Chi nese canon,
while more com plete than that in the Ti betan, is still fairly hap haz ard.
There is no com plete canon from any of the early schools; the di� er ent
nikāyas (or āga mas as they are called in the Chi nese col lec tion) ap par -
ently come from a va ri ety of early schools. And the Chi nese canon it self
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was a late at tempt, dur ing the early Sung dy nasty, to gather what ever
texts, through hap pen stance, had made their way to China and into Chi -
nese trans la tion by the time of the T’ang dy nasty and had sur vived into
the Sung.

We do know that some of the texts brought to China dur ing the T’ang
are not in the col lec tion. In 645, the pil grim-monk Hsüan-tsang re -
turned to the Chi nese cap i tal with a hoard of more than 675 Bud dhist
texts, many of them new to China, that he had ac quired dur ing a long
over land trip to In dia. The em peror at the time was im pressed with
Hsüan-tsang’s achieve ment and pro vided him with the re sources needed
to set up an ex pert board of trans la tors. How ever, most of the texts were
never trans lated. Af ter Hsüan-tsang’s death and the death of the em -
peror, the em peror’s suc ces sor, who had no in ter est in Bud dhism, dis -
banded the board of trans la tors and se questered the texts in the im pe rial
li brary, where they were even tu ally lost or de stroyed. We know that at
least one “Hī nayāna” text was in Hsüan-tsang’s hoard, as there is a par tial
Itivut taka among his trans la tions. There may have been other sim i lar
texts as well.

Thus the lack of an Udāna in the Chi nese canon does not prove that
the Udāna as we have it was a late text. It sim ply may not have at tracted
the at ten tion of the Chi nese or their Cen tral Asia teach ers; or it may
have been in Hsüan-tsang’s col lec tion but later lost.

So none of these three sets of ar gu ments from the form of the text
prove any thing about the rel a tive ear li ness or late ness of the Udāna we
now have.

The two main ar gu ments from con tent are sim i larly in con clu sive.

The first of these ar gu ments is that the sto ries of the Udāna con tain
too many su per nat u ral el e ments to be gen uine. This, of course, as sumes
that peo ple close to the Bud dha wit nessed no su per nat u ral events sur -
round ing his teach ing–an as sump tion that de rives less from any knowl -
edge about what ac tu ally hap pened in the Bud dha’s life, and more from a
mod ern dis com fort with the su per nat u ral. Sto ries about peo ple lev i tat -
ing, us ing clair voy ant pow ers, etc.–un less pre sented as fic tion–o� end
mod ern ma te ri al is tic sen si bil i ties. Mod ern schol ars like to as sume that
the Bud dha and his early dis ci ples shared these sen si bil i ties, and that re -
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li gious and su per nat u ral el e ments could have been added to the texts
only af ter those who had di rectly known the Bud dha had passed away.
Yet the Canon con sis tently shows the Bud dha to have been an op po nent
of ma te ri al ism (DN 2; AN 3:138; MN 60). Thus there is no rea son to as -
sume that he or his di rect dis ci ples would have been dis in clined to be -
lieve or re port what, from a ma te ri al is tic per spec tive, would count as su -
per nat u ral pow ers or events.

As for the ac tual pos si bil ity of such pow ers, mod ern sci ence has yet to
dis prove that they ex ist. Re cent ad vances in sub-atomic physics and the
study of the dy nam ics of com plex non-lin ear sys tems show that the
phys i cal world is much stranger and less de ter min is tic than the ma te ri al -
is tic lin ear sci ences of the eigh teenth and nine teenth cen turies would
have al lowed for, and yet a lot of mod ern think ing out side of the sci ences
has not caught up with this fact.

At the same time, there is no way that a fair as sess ment of the pow ers
at tain able through med i ta tion could be made by any one who has yet to
mas ter med i ta tion. It would be like a fu ture race of philoso phers try ing
to as sess mod ern sci en tific dis cov er ies with out hav ing mas tered the sci -
en tific method them selves. Just be cause there is no room in one’s phi los -
o phy for a par tic u lar skill doesn’t mean that such skills can’t be ac quired.
Why make the lim i ta tions of one’s imag i na tion the mea sure of the ac tual
world?

The sec ond ar gu ment for the late ness of the Udāna based on its con -
tent fo cuses not on the sto ries, but on some of the ex cla ma tions them -
selves: those in 8:1, 8:3, and 8:4 de scrib ing un bind ing as a di men sion
that can be ex pe ri enced. The ar gu ment is this: Be cause the con scious -
ness-ag gre gate ends with the at tain ing of un bind ing, any de scrip tion of
un bind ing as a di men sion that can be ex pe ri enced is sus pect. There fore
these ex cla ma tions must be later ad di tions to the Canon.

This ar gu ment is based on the as sump tion that there can be no con -
scious ness out side of the con scious ness-ag gre gate, inas much as the defi  -
ni tion of that ag gre gate con cludes with the phrase that it in cludes, “all
con scious ness, past, present, and fu ture” (SN 22:59). How ever, the Bud -
dha else where lim its the term “all” to what can be known in con junc tion
with the six senses (SN 35:23). And there are other pas sages, aside from
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these pas sages in the Udāna, in di cat ing that there can be some thing
known out side of the six senses (DN 11, MN 49, SN 35:117). DN 11
and MN 49, in fact, re fer to this aware ness as “con scious ness with out
fea ture” or “con scious ness with out sur face” (viññāṇaṁ anidas sanaṁ). Be -
cause this con scious ness lies out side of the di men sion of time–it’s akā -
lika–it is nei ther mo men tary nor eter nal, and can not be la beled as past,
present, or fu ture, for all such con cepts have mean ing only within the di -
men sion of time. Thus it lies out side the defi  ni tion of the con scious ness-
ag gre gate, and would not be ended when that ag gre gate ceases, ei ther in
the ex pe ri ence of awak en ing or af ter the death of the ara hant.

(An other ar gu ment that there can be no con scious ness out side of the
con scious ness-ag gre gate is based on a mis trans la tion of MN 38. Be cause
the ar gu ment is tech ni cal, I will omit it here. If you are in ter ested, you
can find it in the notes to my trans la tion of that dis course and in Skill in
Ques tions, chap ter 5, §72, note 2.)

All of this means that the ex cla ma tions in 8:1, 8:3, and 8:4 do not
con flict with the rest of the Canon. In fact, Iti 43 also con tains the ex cla -
ma tion in 8:3, and MN 144 and SN 35:87 cite the ex cla ma tion in 8:4 as
a teach ing of the Bud dha. So there is no rea son to dis miss these pas sages
as late.

All of which means that the ar gu ments for the late ness of the Udāna–
whether based on form or on con tent–have yet to pro vide any com -
pelling rea son to re gard the Udāna as a late ad di tion to the Canon.

Ap pen dix Two: Non-Udāna Ex cla ma tions

Ex cla ma tions by the Bud dha recorded else where in the Canon
but not in cluded in the Udāna:

F r o m  M N  7 5 :  T o  M ā  g a n d i y a  ( M ā  g a n d i y a  S u t t a )

“Now what do you think, Mā gandiya? Have you ever seen or heard of
a king or king’s min is ter–en joy ing him self, pro vided & en dowed with
the five strands of sen sual plea sure, with out aban don ing sen sual crav ing,
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with out re mov ing sen sual fever–who has dwelt or will dwell or is
dwelling free from thirst, his mind in wardly at peace?”

“No, Mas ter Go tama.”

“Very good, Mā gandiya. Nei ther have I ever seen or heard of a king or
king’s min is ter–en joy ing him self, pro vided & en dowed with the five
strands of sen sual plea sure, with out aban don ing sen sual crav ing, with -
out re mov ing sen sual fever–who has dwelt or will dwell or is dwelling
free from thirst, his mind in wardly at peace. But what ever con tem pla -
tives or brah mans who have dwelt or will dwell or are dwelling free from
thirst, their minds in wardly at peace, all have done so hav ing re al ized–as
it has come to be–the orig i na tion & dis ap pear ance, the al lure, the dan -
ger, & the es cape from sen sual plea sures, hav ing aban doned sen sual
crav ing and re moved sen sual fever.”

Then at that mo ment the Blessed One ex claimed,

“Free dom from dis ease:
the fore most good for tune.

Un bind ing:
the fore most ease.

The eight fold:
the fore most of paths

go ing to the Death less,
Se cure.”

When this was said, Mā gandiya the wan derer said to the Blessed
One, “It’s amaz ing, Mas ter Go tama. It’s as tound ing, how this, too, is
well-stated by Mas ter Go tama: ‘Free dom from dis ease: the fore most
good for tune. Un bind ing: the fore most ease.’ We have also heard this
said by ear lier wan der ers in the lin eage of our teach ers: ‘Free dom from
dis ease: the fore most good for tune. Un bind ing: the fore most ease.’ This
agrees with that.”

“But as for what you have heard said by ear lier wan der ers in the lin -
eage of your teach ers, Mā gandiya–‘Free dom from dis ease: the fore most
good for tune. Un bind ing: the fore most ease’–which free dom from dis -
ease is that, which un bind ing?”



179

When this was said, Mā gandiya the wan derer rubbed his own limbs
with his hand. “This is that free dom from dis ease, Mas ter Go tama,” he
said. “This is that un bind ing. For I am now free from dis ease, happy, and
noth ing affl icts me.”

“Mā gandiya, it’s just as if there were a man blind from birth who
couldn’t see black ob jects… white… blue… yel low… red… or pink ob -
jects; who couldn’t see even or un even places, the stars, the sun, or the
moon. He would hear a man with good eye sight say ing, ‘How won der -
ful, good sirs, is a white cloth–beau ti ful, spot less, & clean.’ He would go
in search of some thing white. Then an other man would fool him with a
grimy, oil-stained rag: ‘Here, my good man, is a white cloth–beau ti ful,
spot less, & clean.’ The blind man would take it and put it on. Hav ing put
it on, grat i fied, he would ex claim words of grat i fi ca tion, ‘How won der ful,
good sirs, is a white cloth–beau ti ful, spot less, & clean.’ Now what do you
think, Mā gandiya? When that man blind from birth took the grimy, oil-
stained rag and put it on; and, hav ing put it on, grat i fied, ex claimed
words of grat i fi ca tion, ‘How won der ful, good sirs, is a white cloth–beau -
ti ful, spot less, & clean’: Did he do so know ing & see ing, or out of faith
in the man with good eye sight?”

“Of course he did it not know ing & not see ing, Mas ter Go tama, but
out of faith in the man with good eye sight.”

“In the same way, Mā gandiya, the wan der ers of other sects are blind
& eye less. With out know ing free dom from dis ease, with out see ing un -
bind ing, they still speak this verse:

“Free dom from dis ease:
the fore most good for tune.

Un bind ing:
the fore most ease.’

This verse was stated by ear lier wor thy ones, fully self-awak ened:

“Free dom from dis ease:
the fore most good for tune.

Un bind ing:
the fore most ease.
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The eight fold:
the fore most of paths

go ing to the Death less,
Se cure.”

“But now it has grad u ally be come a verse of or di nary peo ple.

“This body, Mā gandiya, is a dis ease, a can cer, an ar row, painful, an af -
flic tion. And yet you say, with ref er ence to this body, which is a dis ease,
a can cer, an ar row, painful, an affl ic tion: ‘This is that free dom from dis -
ease, Mas ter Go tama. This is that un bind ing,’ for you don’t have the no -
ble vi sion with which you would know free dom from dis ease and see un -
bind ing.”

“I’m con vinced, Mas ter Go tama, that you can teach me the Dhamma
in such a way that I would know free dom from dis ease, that I would see
un bind ing.”

“Mā gandiya, it’s just as if there were a man blind from birth who
couldn’t see black ob jects… white… blue… yel low… red… pink… the
sun, or the moon. His friends, com pan ions, & rel a tives would take him
to a doc tor. The doc tor would con coct medicine for him, but in spite of
the medicine his eye sight would not ap pear or grow clear. What do you
think, Mā gandiya? Would that doc tor have noth ing but his share of
weari ness & dis ap point ment?”

“Yes, Mas ter Go tama.”

“In the same way, Mā gandiya, if I were to teach you the
Dhamma–‘This is that free dom from dis ease; this is that un bind ing’–and
you on your part did not know free dom from dis ease or see un bind ing,
that would be weari some for me; that would be trou ble some for me.”

“I’m con vinced, Mas ter Go tama, that you can teach me the Dhamma
in such a way that I would know free dom from dis ease, that I would see
un bind ing.”

“Mā gandiya, it’s just as if there were a man blind from birth who
couldn’t see black ob jects… white… blue… yel low… red… pink… the
sun, or the moon. Now sup pose that a cer tain man were to take a grimy,
oil-stained rag and fool him, say ing, ‘Here, my good man, is a white
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cloth–beau ti ful, spot less, & clean.’ The blind man would take it and put
it on.

“Then his friends, com pan ions, & rel a tives would take him to a doc -
tor. The doc tor would con coct medicine for him: purges from above &
purges from be low, oint ments & counter-oint ments and treat ments
through the nose. And thanks to the medicine his eye sight would ap pear
& grow clear. Then to gether with the aris ing of his eye sight, he would
aban don what ever pas sion & de light he felt for that grimy, oil-stained
rag. And he would re gard that man as an en emy & no friend at all, and
think that he de served to be killed. ‘My gosh, how long have I been
fooled, cheated, & de ceived by that man & his grimy, oil-stained
rag!–“Here, my good man, is a white cloth–beau ti ful, spot less, & clean.”’

“In the same way, Mā gandiya, if I were to teach you the
Dhamma–‘This is that free dom from Dis ease; this is that un bind ing’–
and you on your part were to know that free dom from Dis ease and see
that un bind ing, then to gether with the aris ing of your eye sight you
would aban don what ever pas sion & de light you felt with re gard for the
five cling ing-ag gre gates. And it would oc cur to you, ‘My gosh, how long
have I been fooled, cheated, & de ceived by this mind! For in cling ing, it
was just form that I was cling ing to… it was just feel ing… just per cep -
tion… just fab ri ca tions… just con scious ness that I was cling ing to. With
my cling ing as a req ui site con di tion, there arises be com ing… birth… ag -
ing-&-death… sor row, lamen ta tion, pains, dis tresses, & de spairs. And
thus is the ori gin of this en tire mass of stress.’”

“I’m con vinced, Mas ter Go tama, that you can teach me the Dhamma
in such a way that I might rise up from this seat cured of my blind ness.”

“In that case, Mā gandiya, as so ciate with men of in tegrity. When you
as so ciate with men of in tegrity, you will hear the true Dhamma. When
you hear the true Dhamma, you will prac tice the Dhamma in ac cor dance
with the Dhamma. When you prac tice the Dhamma in ac cor dance with
the Dhamma, you will know & see for your self: ‘These things are dis -
eases, can cers, ar rows. And here is where dis eases, can cers, & ar rows
cease with out trace. With the ces sa tion of that cling ing of mine comes
the ces sa tion of be com ing. With the ces sa tion of be com ing comes the
ces sa tion of birth. With the ces sa tion of birth then ag ing-&-death, sor -
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row, lamen ta tion, pain, dis tress, & de spair all cease. Such is the ces sa -
tion of this en tire mass of su� er ing & stress.’”

S N  2 2 : 5 5  E x  c l a  m a  t i o n  ( U d ā n a  S u t t a )

At Sā vatthī. There the Blessed One ex claimed this ex cla ma tion: “‘It
should not be, it should not oc cur to me [should not be mine]; it will not
be, it will not oc cur to me [will not be mine]’: A monk set on this would
break the [five] lower fet ters.”

When this was said, a cer tain monk said to the Blessed One, “In what
way would a monk set on this–‘It should not be, it should not oc cur to

me; it will not be, it will not oc cur to me’–break the [five] lower fet ters?”1

“There is the case, monk, where an unin structed run-of-the-mill per -
son–who has no re gard for no ble ones, is not well-versed or dis ci plined
in their Dhamma; who has no re gard for men of in tegrity, is not well-
versed or dis ci plined in their Dhamma–as sumes form to be the self, or
the self as pos sess ing form, or form as in the self, or the self as in form.

“He as sumes feel ing to be the self, or the self as pos sess ing feel ing, or
feel ing as in the self, or the self as in feel ing. He as sumes per cep tion to
be the self, or the self as pos sess ing per cep tion, or per cep tion as in the
self, or the self as in per cep tion. He as sumes fab ri ca tions to be the self,
or the self as pos sess ing fab ri ca tions, or fab ri ca tions as in the self, or the
self as in fab ri ca tions. He as sumes con scious ness to be the self, or the
self as pos sess ing con scious ness, or con scious ness as in the self, or the
self as in con scious ness.

“He doesn’t dis cern, as it has come to be, in con stant form as ‘in con -
stant form.’ He doesn’t dis cern, as it has come to be, in con stant feel ing as
‘in con stant feel ing’ … in con stant per cep tion as ‘in con stant per cep tion’ …
in con stant fab ri ca tions as ‘in con stant fab ri ca tions’ … in con stant con -
scious ness as ‘in con stant con scious ness.’

“He doesn’t dis cern, as it has come to be, stress ful form as ‘stress ful
form’ … stress ful feel ing as ‘stress ful feel ing’ … stress ful per cep tion as
‘stress ful per cep tion’ … stress ful fab ri ca tions as ‘stress ful fab ri ca tions’ …
stress ful con scious ness as ‘stress ful con scious ness.’
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“He doesn’t dis cern, as it has come to be, not-self form as ‘not-self
form’ … not-self feel ing as ‘not-self feel ing’ … not-self per cep tion as
‘not-self per cep tion’ … not-self fab ri ca tions as ‘not-self fab ri ca tions’ …
not-self con scious ness as ‘not-self con scious ness.’

“He doesn’t dis cern, as it has come to be, fab ri cated form as ‘fab ri cated
form’ … fab ri cated feel ing as ‘fab ri cated feel ing’ … fab ri cated per cep tion
as ‘fab ri cated per cep tion’ … fab ri cated fab ri ca tions as ‘fab ri cated fab ri ca -
tions’ … fab ri cated con scious ness as ‘fab ri cated con scious ness.’

“He doesn’t dis cern, as it has come to be, that ‘form will stop be com -
ing’ … ‘feel ing will stop be com ing’ … ‘per cep tion will stop be com ing’ …
‘fab ri ca tions will stop be com ing’ … ‘con scious ness will stop be com ing.’

“Now, a well-in structed dis ci ple of the no ble ones–who has re gard for
no ble ones, is well-versed & dis ci plined in their Dhamma; who has re -
gard for men of in tegrity, is well-versed & dis ci plined in their Dhamma–
doesn’t as sume form to be the self, or the self as pos sess ing form, or
form as in the self, or the self as in form. He doesn’t as sume feel ing to be
the self…. doesn’t as sume per cep tion to be the self…. doesn’t as sume
fab ri ca tions to be the self…. He doesn’t as sume con scious ness to be the
self, or the self as pos sess ing con scious ness, or con scious ness as in the
self, or the self as in con scious ness.

“He dis cerns, as it has come to be, in con stant form as ‘in con stant
form’ … in con stant feel ing as ‘in con stant feel ing’ … in con stant per cep -
tion as ‘in con stant per cep tion’ … in con stant fab ri ca tions as ‘in con stant
fab ri ca tions’ … in con stant con scious ness as ‘in con stant con scious ness.’

“He dis cerns, as it has come to be, stress ful form as ‘stress ful form’ …
stress ful feel ing as ‘stress ful feel ing’ … stress ful per cep tion as ‘stress ful
per cep tion’ … stress ful fab ri ca tions as ‘stress ful fab ri ca tions’ … stress ful
con scious ness as ‘stress ful con scious ness.’

“He dis cerns, as it has come to be, not-self form as ‘not-self form’ …
not-self feel ing as ‘not-self feel ing’ … not-self per cep tion as ‘not-self per -
cep tion’ … not-self fab ri ca tions as ‘not-self fab ri ca tions’ … not-self con -
scious ness as ‘not-self con scious ness.’

“He dis cerns, as it has come to be, fab ri cated form as ‘fab ri cated form’

… fab ri cated feel ing as ‘fab ri cated feel ing’ … fab ri cated per cep tion as
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‘fab ri cated per cep tion’ … fab ri cated fab ri ca tions as ‘fab ri cated fab ri ca -
tions’ … fab ri cated con scious ness as ‘fab ri cated con scious ness.’

“He dis cerns, as it has come to be, that ‘form will stop be com ing’ …
‘feel ing will stop be com ing’ … ‘per cep tion will stop be com ing’ … ‘fab ri -
ca tions will stop be com ing’ … ‘con scious ness will stop be com ing.’

“From the non-be com ing of form, from the non-be com ing of feel -
ing… of per cep tion… of fab ri ca tions… of con scious ness, a monk set on
this–‘It should not be, it should not oc cur to me; it will not be, it will not
oc cur to me’–would break the [five] lower fet ters.”

“Lord, a monk set on this would break the [five] lower fet ters. But for
one know ing in what way, see ing in what way, is there the im me di ate
end ing of fer men ta tions?”

“There is the case where an unin structed run-of-the-mill per son…
falls into fear over what is not grounds for fear. There is fear for an unin -
structed run-of-the-mill per son [who thinks], ‘It should not be, it should
not oc cur to me; it will not be, it will not oc cur to me.’ But an in structed
dis ci ple of the no ble ones does not fall into fear over what is not grounds
for fear. There is no fear for an in structed dis ci ple of the no ble ones [who
thinks], ‘It should not be, it should not oc cur to me; it will not be, it will
not oc cur to me.’

“Should con scious ness, when stand ing, stand at tached to form, sup -
ported by form [as its ob ject], land ing on form, wa tered with de light, it
would ex hibit growth, in crease, & pro lif er a tion.

“Should con scious ness, when stand ing, stand at tached to feel ing, sup -
ported by feel ing [as its ob ject], land ing on feel ing, wa tered with de light,
it would ex hibit growth, in crease, & pro lif er a tion.

“Should con scious ness, when stand ing, stand at tached to per cep tion,
sup ported by per cep tion [as its ob ject], land ing on per cep tion, wa tered
with de light, it would ex hibit growth, in crease, & pro lif er a tion.

“Should con scious ness, when stand ing, stand at tached to fab ri ca tions,
sup ported by fab ri ca tions [as its ob ject], land ing on fab ri ca tions, wa tered
with de light, it would ex hibit growth, in crease, & pro lif er a tion.

“Were some one to say, ‘I will de scribe a com ing, a go ing, a pass ing
away, an aris ing, a growth, an in crease, or a pro lif er a tion of con scious -
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ness apart from form, from feel ing, from per cep tion, from fab ri ca tions,’
that would be im pos si ble.

“If a monk aban dons pas sion for the prop erty of form….

“If a monk aban dons pas sion for the prop erty of feel ing….

“If a monk aban dons pas sion for the prop erty of per cep tion….

“If a monk aban dons pas sion for the prop erty of fab ri ca tions….

“If a monk aban dons pas sion for the prop erty of con scious ness, then
ow ing to the aban don ment of pas sion, the sup port is cut o�, and there is
no land ing of con scious ness. Con scious ness, thus not hav ing landed, not
in creas ing, not con coct ing, is re leased. Ow ing to re lease, it is steady.
Ow ing to steadi ness, it is con tented. Ow ing to con tent ment, it is not ag i -
tated. Not ag i tated, he [the monk] is to tally un bound right within. He
dis cerns that ‘Birth is ended, the holy life ful filled, the task done. There is
noth ing fur ther for this world.’

“For one know ing in this way, see ing in this way, monk, there is the
im me di ate end ing of fer men ta tions.”

N o t e

1. The five lower fet ters are self-iden tity views, un cer tainty, grasp ing at

habits & prac tices, sen sual de sire, and ill will.

F r o m  S N  5 6 : 1 1  T h e  T a t h ā  g a t a  ( T a t h ā  g a t a  S u t t a )

That is what the Blessed One said. Grat i fied, the group of five monks
de lighted in the Blessed One’s words. And while this ex pla na tion was be -
ing given, there arose to Ven. Koṇḍañña the dust less, stain less Dhamma
eye: What ever is sub ject to orig i na tion is all sub ject to ces sa tion.

And when the Blessed One had set the Wheel of Dhamma in mo tion,
the earth deities cried out: “At Vārāṇasī, in the Game Refuge at Isi patana,
the Blessed One has set in mo tion the un ex celled Wheel of Dhamma
that can not be stopped by con tem pla tive, brah man, deva, Māra, Brahmā,
or any one at all in the cos mos.” On hear ing the earth devas’ cry, the
devas of the Four Kings took up the cry… On hear ing the devas of the
Four Kings’ cry, the devas of the Thirty-three… the devas of the Hours…
the Con tented devas… the Devas Who En joy Cre ation… the Devas Who
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Con trol the Cre ations of Oth ers… the devas of Brahmā’s ret inue took up
the cry: “At Vārāṇasī, in the Game Refuge at Isi patana, the Blessed One
has set in mo tion the un ex celled Wheel of Dhamma that can not be
stopped by con tem pla tive, brah man, deva, Māra, Brahmā or any one at
all in the cos mos.”

So in that mo ment, that in stant, the cry shot right up to the Brahma
worlds. And this ten-thou sand fold cos mos shiv ered & quiv ered &
quaked, while a great, mea sure less ra di ance ap peared in the cos mos, sur -
pass ing the e� ul gence of the devas.

Then the Blessed One ex claimed: “So you re ally know, Koṇḍañña? So
you re ally know?” And that is how Ven. Koṇḍañña ac quired the name
Añña-Koṇḍañña–Koṇḍañña who knows.

Ap pen dix Three: Saṁyutta Nikāya Pas sages

Sutta pas sages in Saṁyutta Nikāya 3 and 4 that may have
orig i nally been com posed as udā nas:

S N  3 : 8  =  U d   5 : 1

S N  3 : 9  S a c  r i  f i c e  ( Y a ñ ñ a  S u t t a )

At Sā vatthī. Now on that oc ca sion a great sac ri fice had been ar ranged
for King Pase nadi Kos ala. five hun dred bulls, five hun dred bul locks, five
hun dred cows, five hun dred goats, & five hun dred rams had been led to
the pil lar for the sac ri fice. And his slaves, ser vants, & work ers–threat -
ened with pun ish ment, threat ened with dan ger–were mak ing prepa ra -
tions, weep ing, their faces stained with tears.

Then in the early morn ing, a large num ber of monks ad justed their
un der robes and–car ry ing their bowls & outer robes–went into Sā vatthī
for alms. Hav ing gone for alms in Sā vatthī, af ter the meal, re turn ing
from their alms round, they went to the Blessed One and, on ar rival,
hav ing bowed down to him, sat to one side. As they were sit ting there,
they said to the Blessed One, “Lord, a great sac ri fice has now been ar -
ranged for King Pase nadi Kos ala. five hun dred bulls, five hun dred bul -
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locks, five hun dred cows, five hun dred goats, & five hun dred rams have
been led to the pil lar for the sac ri fice. And his slaves, ser vants, & work -
ers–threat ened with pun ish ment, threat ened with dan ger–are mak ing
prepa ra tions, weep ing, their faces stained with tears.”

Then, on re al iz ing the sig nifi  cance of that, the Blessed One on that
oc ca sion spoke these verses:

The horse sac ri fice, the hu man sac ri fice,

sam māpāsa, vā japeyya, ni rag gaḷa1

–great sac ri fices, greatly vi o lent–
bear no great fruit.

Where goats, rams, & cat tle
of var i ous kinds are killed:
Those of right con duct, great seers,
don’t at tend that sac ri fice.

But sac ri fices free from vi o lence,
o� ered al ways in line with fam ily cus tom,
where goats, rams, & cat tle
of var i ous kinds are not killed:
Those of right con duct, great seers,
at tend that sac ri fice.

The wise per son should o� er that.
This sac ri fice bears great fruit.
For one who o� ers this,
things get bet ter, not worse.

The sac ri fice is abun dant,
and the de vatās are ap peased.

N o t e

1. Three types of sac ri fice de fined by de tails in the equip ment used.

S N  3 : 1 0  B o n d s  ( B a n d  h a n a  S u t t a )

At Sā vatthī. Now on that oc ca sion a great group of peo ple had been
put into bondage by King Pase nadi Kos ala–some with ropes, some with
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wooden shack les, some with chains.

Then in the early morn ing, a large num ber of monks ad justed their
un der robes and–car ry ing their bowls & outer robes–went into Sā vatthī
for alms. Hav ing gone for alms in Sā vatthī, af ter the meal, re turn ing
from their alms round, they went to the Blessed One and, on ar rival,
hav ing bowed down to him, sat to one side. As they were sit ting there,
they said to the Blessed One, “Lord, a great group of peo ple has now
been put into bondage by King Pase nadi Kos ala–some with ropes, some
with wooden shack les, some with chains.”

Then, on re al iz ing the sig nifi  cance of that, the Blessed One on that
oc ca sion spoke these verses:

That’s not a strong bond
–so say the en light ened–
the one made of iron, of wood, or of grass.
To be smit ten, en thralled,

with jew els & or na ments,
long ing for chil dren & wives:

That’s the strong bond,
–so say the en light ened–
one that’s con strain ing,

elas tic,
hard to un tie.

But hav ing cut it, they
–the en light ened–go forth,
free of long ing, aban don ing

sen sual ease.1

N o t e

1. These verses = Dhp 345—346.

S N  3 : 1 1  =  U d   6 : 2  b u t  w i t h  a  d i f  f e r  e n t  v e r s e :

Not by ap pear ance
is a man rightly known,
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nor should trust be based
on a quick glance,
for, dis guised as well-re strained,
the un re strained go through this world.
A coun ter feit ear ring made of clay,
a bronze half-dol lar coated in gold:
They go about in this world
hid den all around–

im pure in side,
beau ti ful out.

S N  3 : 1 4 — 1 5  A  B a t  t l e  ( S a ṅ g ā m a  S u t  t a s )

Stay ing at Sā vatthī. Then King Ajā tasattu of Ma g a dha, the son of
Queen Videhā, rais ing a four fold army, marched to ward Kāsi against
King Pase nadi Kos ala. King Pase nadi heard, “King Ajā tasattu of Ma g a -
dha, the son of Queen Videhā, they say, has raised a four fold army and is
march ing to ward Kāsi against me.” So King Pase nadi, rais ing a four fold
army, launched a counter-at tack to ward Kāsi against King Ajā tasattu.
Then King Ajā tasattu & King Pase nadi fought a bat tle, and in that bat tle
King Ajā tasattu de feated King Pase nadi. King Pase nadi, de feated,
marched back to his cap i tal at Sā vatthī.

Then in the early morn ing, a large num ber of monks ad justed their
un der robes and–car ry ing their bowls & outer robes–went into Sā vatthī
for alms. Hav ing gone for alms in Sā vatthī, af ter the meal, re turn ing
from their alms round, they went to the Blessed One and, on ar rival,
hav ing bowed down to him, sat to one side. As they were sit ting there,
they said to the Blessed One, “Just now, lord, King Ajā tasattu of Ma g a -
dha, the son of Queen Videhā, rais ing a four fold army, marched to ward
Kāsi against King Pase nadi Kos ala. King Pase nadi heard, ‘King Ajā tasattu
of Ma g a dha, the son of Queen Videhā, they say, has raised a four fold
army and is march ing to ward Kāsi against me.’ So King Pase nadi, rais ing
a four fold army, launched a counter-at tack to ward Kāsi against King Ajā -
tasattu. Then King Ajā tasattu & King Pase nadi fought a bat tle, and in
that bat tle King Ajā tasattu de feated King Pase nadi. King Pase nadi, de -
feated, marched back to his cap i tal at Sā vatthī.”



190

“Monks, King Ajā tasattu has evil friends, evil com rades, evil com pan -
ions, whereas King Pase nadi has fine friends, fine com rades, fine com -
pan ions. Yet for now, King Pase nadi will lie down tonight in pain, de -
feated.”

That is what the Blessed One said. Hav ing said that, the One Well-
Gone, the Teacher, said fur ther:

Win ning gives birth to hos til ity.
Los ing, one lies down in pain.
The calmed lie down with ease,

hav ing set
win ning & los ing

aside.

Then King Ajā tasattu of Mā gadha, the son of Queen Videhā, rais ing a
four fold army, marched to ward Kāsi against King Pase nadi Kos ala. King
Pase nadi heard, “King Ajā tasattu of Ma g a dha, the son of Queen Videhā,
they say, has raised a four fold army and is march ing to ward Kāsi against
me.” So King Pase nadi, rais ing a four fold army, launched a counter-at -
tack to ward Kāsi against King Ajā tasattu. Then King Ajā tasattu & King
Pase nadi fought a bat tle, and in that bat tle King Pase nadi de feated King
Ajā tasattu and cap tured him alive.

The thought then oc curred to King Pase nadi, “Even though King Ajā -
tasattu has wronged me when I have done him no wrong, still he is my
nephew. What if I, hav ing con fis cated all his ele phant troops, all his cav -
alry, all his char i ots, & all his in fantry, were to let him go with just his
life?” So King Pase nadi–hav ing con fis cated all his ele phant troops, cav -
alry, char i ots, & in fantry–let King Ajā tasattu go with just his life.

Then in the early morn ing, a large num ber of monks ad justed their
un der robes and–car ry ing their bowls & outer robes–went into Sā vatthī
for alms. Hav ing gone for alms in Sā vatthī, af ter the meal, re turn ing
from their alms round, they went to the Blessed One and, on ar rival,
hav ing bowed down to him, sat to one side. As they were sit ting there,
they [re ported these events to the Blessed One].

Then, on re al iz ing the sig nifi  cance of that, the Blessed One on that
oc ca sion spoke these verses:
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A man may plun der
as long as it serves his ends,
but when oth ers are plun dered,

he who has plun dered
gets plun dered in turn.

A fool thinks,
‘Now’s my chance,’
as long as his evil
has yet to ripen.
But when it ripens,
the fool

falls
into pain.

Killing, you gain
your killer.

Con quer ing, you gain one
who will con quer you;

in sult ing,
in sult;

ha rass ing,
ha rass ment.

And so, through the cy cle of ac tion,
he who has plun dered
gets plun dered in turn.

S N  4 : 2 1  A  L a r g e  N u m  b e r  ( S a m  b a h u l a  S u t t a )

I have heard that on one oc ca sion the Blessed One was stay ing among
the Sakyans at Silā vatī. And on that oc ca sion a large num ber of monks
were stay ing not far from the Blessed One: heed ful, ar dent, & res o lute.

Then Māra the Evil One, as sum ing the ap pear ance of a brah man–
with a large coiled top-knot, clad in an an te lope hide, aged, crooked like
a roof sup port, wheez ing, hold ing a sta� of fig wood–went to the monks
and, on ar rival, said to them, “You have gone forth while young, mas -
ters–black-haired, en dowed with the bless ings of youth in the first stage
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of life–with out hav ing played with sen su al ity. En joy hu man sen su al ity,
monks. Don’t drop what is vis i ble here-&-now in pur suit of what’s sub -
ject to time.”

“Brah man, we’re not drop ping what’s vis i ble here-&-now in pur suit of
what’s sub ject to time. We’re drop ping what’s sub ject to time in pur suit
of what’s vis i ble here-&-now. For the Blessed One has said that sen su al -
ity is sub ject to time, of much stress, much de spair, & greater draw backs;
whereas this Dhamma is vis i ble here-&-now, not sub ject to time, invit -
ing all to come & see, per ti nent, to be known by the ob ser vant for them -
selves.”

When this was said, Māra the Evil One–shak ing his head, wag ging
his tongue, rais ing his eye brows so that his fore head was wrin kled in
three fur rows–left, lean ing on his stick.

So the monks went to the Blessed One and, on ar rival, hav ing bowed
down to him, sat to one side. As they were sit ting there they [told him
what had hap pened].

“That wasn’t a brah man, monks. That was Māra the Evil One, come to
blind you.”

Then, on re al iz ing the sig nifi  cance of that, the Blessed One on that
oc ca sion spoke these verses:

One who has seen the cause
from which su� er ing comes:

How could that per son
in cline to sen su al ity?

Hav ing re al ized
that ac qui si tion is a tie
in the world,
a per son should train
to sub due
just that.

Ap pen dix Four: Dis ci ples
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Pre-em i nent dis ci ples of the Bud dha men tioned in the Udāna,
and the ar eas in which, ac cord ing to AN 1:146-152 (as num -
bered in the Thai edi tion), they were pre-em i nent:

(Those whose out stand ing qual ity is de picted in the Udāna are
marked with an as ter isk.)

M o n k s  ( 2 2  o u t  o f  4 0 )

Ānanda: in be ing learned, be ing mind ful, hav ing pow ers of re -
call, hav ing pow ers of re ten tion, and be ing an at ten dant

Ānanda: in be ing learned, mind ful, stead fast, in hav ing wide
un der stand ing, and in be ing an at ten dant

Anu rud dha: in the di vine eye

Bāhiya of the Bark-cloth: in gain ing quick re al iza tion*

Bhad diya the Dwarf: in hav ing a charm ing voice

Bhad diya Kāḷigodhā’s son: in com ing from a prom i nent fam ily

Dabba Mal la putta: in ar rang ing lodg ings

Kac cāna, Mahā: in ex plain ing in de tail the mean ing of brief
state ments

Kap pina, Mahā: in ex hort ing the monks

Kas s apa, Mahā: in teach ing strict ness*

Koṇḍañña, Aññāta: in se nior ity

Koṭṭhita, Mahā: in at tain ing acu men

Mog gal lāna, Mahā: in hav ing (psy chic) power*

Nanda: in guard ing the sense doors

Pan thaka, Cūḷa: in cre at ing a mind-made body and in be ing
skilled in the evo lu tion of aware ness

Pilin davac cha: in be ing dear to de vatas

Piṇḍola Bhārad vāja: in giv ing the lion’s roar

Re vata the Doubter: in pos sess ing jhāna
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Re vata (Khadi ra vaniya = of the aca cia grove): in liv ing in the
wilder ness

Sāriputta: in hav ing great dis cern ment

Soṇa Koṭikaṇṇa: in hav ing a fine de liv ery*

Sub hūti: in liv ing with out con flict and in de serv ing o� er ings

Up asena Vaṅ gan ta putta: in be ing all-around in spir ing

F e  m a l e  l a y  f o l  l o w  e r s  ( 3  o u t  o f  1 0 )

Sāmā vatī: in dwelling in good will

Sup pavāsā: in do nat ing ex quis ite gifts*

Visākhā, Migāra’s mother: in be ing a donor
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Glos sary

Ariya: (1) No ble. (2) Per tain ing to the race that ruled north ern In dia.

Ara hant: A “wor thy one” or “pure one;” a per son whose mind is free of
de file ment and thus is not des tined for fur ther re birth. An ep i thet for the
Bud dha and the high est level of his no ble dis ci ples.

Āsava: Fer men ta tion; effl u ent. Four qual i ties–sen su al ity, views, be -
com ing, and ig no rance–that “flow out” of the mind and cre ate the flood
of the round of death and re birth.

Asuras: A race of heav enly be ings who, like the Ti tans of Greek
mythol ogy, fought the devas for sovereignty over the heav ens and lost.

Bod hisatta: “A be ing (striv ing) for awak en ing;” the term used to de -
scribe the Bud dha be fore he ac tu ally be came Bud dha, from his first as pi -
ra tion to Bud dha hood un til the time of his full awak en ing. San skrit
form: bod hisattva.

Brahmā: A higher level of deva, in hab it ing the heav enly realms of
form or form less ness.

Brah man: In com mon us age, a brah man is a mem ber of the priestly
caste, which claimed to be the high est caste in In dia, based on birth. In a
specifi  cally Bud dhist us age, “brah man” can also mean an ara hant, con -
vey ing the point that ex cel lence is based, not on birth or race, but on the
qual i ties at tained in the mind.

Deva (de vatā): Lit er ally, “shin ing one.” A level of be ing above the hu -
man, in hab it ing ei ther ce les tial or ter res trial realms.

Dhamma: (1) Event; a phe nom e non in and of it self; (2) ac tion; (3)
men tal qual ity; (4) doc trine, teach ing; (5) un bind ing (al though some
pas sages in the Canon de scribe un bind ing as the aban don ing of all
dham mas). San skrit form: dharma.
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Gand habba: (1) A ce les tial mu si cian, the low est level of ce les tial
deva. (2) A be ing about to take birth.

Jhāna: Men tal ab sorp tion. A state of strong con cen tra tion fo cused on
a sin gle sen sa tion or men tal no tion. This term is re lated to the verb jhāy -
ati, which means to burn with a steady, still flame. San skrit form: dhyāna

Kamma: In ten tional act. San skrit form: karma.

Māra: The per son i fi ca tion of evil and temp ta tion.

Nāga: A term com monly used to re fer to strong, stately, and heroic
an i mals, such as ele phants and mag i cal ser pents. In Bud dhism, it is also
used to re fer to those who have at tained the goal of the prac tice.

Nib bāna: Lit er ally, the “un bind ing” of the mind from pas sion, aver -
sion, and delu sion; from the en tire round of death and re birth; and from
all that can be de scribed or de fined. As this term also de notes the ex tin -
guish ing of a fire, it car ries con no ta tions of still ing, cool ing, and peace.
San skrit form: nirvāṇa.

Parinib bāna: To tal un bind ing, which in some con texts de notes the ex -
pe ri ence of awak en ing; in oth ers, the fi nal pass ing away of an ara hant.
San skrit form: parinirvāṇa.

Pasāda: Con fi dence; clar ity.

Pāṭimokkha: Ba sic code of monas tic dis ci pline, com posed of 227 rules
for monks and 311 for nuns.

Saṁsāra: Trans mi gra tion; the process of wan der ing through re peated
states of be com ing, with their at ten dant death and re birth.

Saṁvega: A sense of dis may over the mean ing less ness and fu til ity of
life as it is or di nar ily lived, com bined with a strong sense of ur gency in
look ing for a way out.

Saṅgha: On the con ven tional (sam mati) level, this term de notes the
com mu ni ties of Bud dhist monks and nuns. On the ideal (ariya) level, it
de notes those fol low ers of the Bud dha, lay or or dained, who have at -
tained at least stream-en try.

Stūpa: A memo rial to a dead per son, de rived from the form of a burial
mound.
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Sukha: Plea sure; hap pi ness; bliss; ease; well be ing.

Sutta: Dis course. San skrit form: sū tra.

Tādin: “Such,” an ad jec tive to de scribe one who has at tained the goal.
It in di cates that the per son’s state is in de fin able but not sub ject to change
or in flu ences of any sort.

Tathā gata: Lit er ally, “one who has truly gone (tatha-gata)” or “one
who has be come au then tic (tatha-āgata),” an ep i thet used in an cient In -
dia for a per son who has at tained the high est spir i tual goal. In Bud -
dhism, it usu ally de notes the Bud dha, al though oc ca sion ally it also de -
notes any of his ara hant dis ci ples.

Up osatha: Ob ser vance day, co in cid ing with the full moon, new moon,
and half moons. Lay Bud dhists of ten ob serve the eight pre cepts on this
day. Monks re cite the Pāṭimokkha on the full moon and new moon up -
osathas.

Vinaya: The monas tic dis ci pline, whose rules and tra di tions com prise
six vol umes in printed text. The Bud dha’s own term for the re li gion he
founded was “this Dhamma & Vinaya.”

Yakkha: Spirit; a lower level of deva–some times friendly to hu man
be ings, some times not–of ten dwelling in trees or other wild places.
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Ab bre vi a tions

AN Aṅgut tara Nikāya

Cv Cullavagga

Dhp Dhamma pada

DN Dīgha Nikāya

Iti Itivut taka

MN Ma jjhima Nikāya

Mv Mahā vagga

SN Saṁyutta Nikāya

Sn Sutta Nipāta

Thag Ther agāthā

Thig Therīgāthā

Ud Udāna

 

Ref er ences to DN, Iti, and MN are to dis course (sutta). Those to Dhp
are to verse. Those to Mv and Cv are to chap ter, sec tion, and sub-sec tion.
Ref er ences to other texts are to sec tion (saṁyutta, nipāta, or vagga) and
dis course.

All trans la tions are based on the Royal Thai Edi tion of the Pali Canon
(Bangkok: Ma hamakut Ra javidyalaya, 1982), with vari ant read ings oc ca -
sion ally taken from Sri Lankan and Burmese edi tions avail able on line
through the Jour nal of Bud dhist Ethics and the Dig i tal Pali Reader.
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